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ABSTRACT 
This dissertation is a cultural history of the making of a Mozambican middle class 
in the capital city of Maputo. It focuses on multigenerational debates, anxieties, and 
struggles among men and women over the meanings of, and aspirations for, economic 
and social inclusion in the modern world. The study spans the colonial-capitalist, 
socialist, and post-socialist eras in Mozambique’s modern history, and is set in the young 
city that emerged at the end of the nineteenth century as the Portuguese colonial capital 
of Lourenço Marques, later renamed Maputo in 1976 after independence. 
The rise of urban African middle classes as the key to modernizing Africa has 
come to the fore in recent scholarly and popular analyses of the continent’s economic and 
political future. Debates over how to define the middle class have revitalized the 
relevance of class analysis for understanding inequality and social change in urban 
Africa. However, little work has thoroughly examined the central role of changing gender 
relations in processes of middle-class formation. This dissertation begins to remedy this 
gap by examining the gendered relationship between class and culture that yields new 
insights into the lives and experiences that have occupied spaces in between wealth and 
poverty in an African city. 
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Based on interviews, archival collections, newspapers and other print sources, I 
argue that Mozambican middle-class culture is the product of stitching together old and 
new ideas about what it means to live a better life, fueled by gendered debates over the 
role of “tradition,” and the position of women, in modern urban society. Focusing on 
debates surrounding assimilation, marriage, public life, and managing the home, I 
contend that men and women have negotiated, shifted, and redefined possibilities for 
upward social mobility in pursuit of education, meaningful work, loving relationships, 
and desires for greater comforts of urban life. The process of middle-class formation in 
Maputo has reflected shared aspirations among upwardly mobile women and men as 
stakeholders in colonial and postcolonial promises of “progress” and “development,” and 
been conditioned by periods of possibility and constraint under Portuguese colonial-
capitalist, postcolonial socialist, and post-socialist Frelimo state rule. Ultimately, my 
research shows that the middle class has been unified over time by ambitions to 
modernize Mozambique, but fractured by deeply gendered debates over how to 
modernize.  
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INTRODUCTION 
 
 
I am a part of the world, but in a concrete 
space: Mozambique—Malangatana, interview with 
Revista Tempo, 9 March 1986. 
 
This is a cultural history of the making of a Mozambican middle class in the 
capital city of Maputo.  It focuses on multigenerational debates, anxieties, and struggles 
among men and women over the meanings of, and aspirations for, economic and social 
inclusion in the modern world. The study spans the colonial-capitalist, socialist, and post-
socialist eras in Mozambique’s modern history, and is set in the young city that emerged 
at the end of the nineteenth century as the Portuguese colonial capital of Lourenço 
Marques, later renamed Maputo in 1976 after independence. As a southeast African port 
city at the crossroads of transnational networks connecting the Indian Ocean with the 
southern African interior, Maputo has been a crucible of change since it became a city. 
To examine urban middle-class formation is to explore what people have aspired to, and 
worked for, in a city that has been a center of desires and ambitions for better, modern 
lives. It is a historical investigation of the gendered relationship between class and culture 
that yields new insights into the lives and experiences that have occupied spaces in-
between wealth and poverty in an African city.  
This study begins with two main assertions. First, class is a historical process of 
cultural change over time. The middle class is not simply the product of economic 
growth. Class is a sociocultural process generated by economic and political conditions, 
and human agency. Hence my evocation of E.P. Thompson in the subtitle of the 
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dissertation, the making of a Mozambican middle class. Second, social mobility is a 
gendered experience. In other words, men and women experience social mobility in 
distinct but intertwined ways, particularly through marriage and kinship. As an 
intervention into a burgeoning social-science literature on middle-class formation in 
Africa, I aim to show how middle-class formation has been a fundamentally and 
historically gendered process in urban Mozambique.  
The study of the making of a Mozambican middle class in Maputo reveals how 
urban Mozambicans have aspired to better lives within global-historical discourses of 
modernity, marked by the language of “progress,” and “development.” The dissertation’s 
title, “To Live a Better Life,” is the English translation of a Portuguese phrase used 
among Mozambicans in the past and present, para melhorar as minhas condições, 
reflecting the aspirational nature of what it means to work for a better life, and a better 
future for generations to come. I argue that Mozambican middle-class culture is the 
product of stitching together old and new ideas about what it means to live a better life, 
fueled by gendered debates over the role of “tradition,” and the position of women, in 
modern urban society.  
Focusing on issues surrounding assimilation, marriage, public life, and managing 
the home, I contend that men and women have negotiated, shifted, and redefined 
possibilities for upward social mobility in pursuit of education, meaningful work, loving 
relationships, and desires for greater comforts of urban life. The process of middle-class 
formation in Maputo has reflected shared aspirations among upwardly mobile women 
and men as stakeholders in colonial and postcolonial promises of “progress” and 
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“development,” and been conditioned by periods of possibility and constraint under 
Portuguese colonial-capitalism, postcolonial socialism, and post-socialist Frelimo state 
rule. Ultimately, my research shows that the middle class has been unified over time by 
ambitions to modernize Mozambique, but fractured by deeply gendered struggles 
over how to modernize.  
Access to paths of upward mobility in Mozambique’s capital has been 
conditioned by the dynamics of possibility and constraint in a corner of the world where 
successive regimes (colonial-capitalist, socialist, and to a lesser extent, post-socialist) 
have pursued deeply ideological visions for modernizing Mozambique, and its people. 
Colonial-capitalism and state sponsored scientific socialism produced and reproduced 
narrow and deeply gendered visions of the ideal urban citizen. These ideals framed, in 
part, middle-class struggles over what it has meant to be a contributing member of a 
society ever-aspiring to “progress” and “development” towards social inclusion into the 
modern world.  
The legacy of these exclusionary ideals rooted in racist notions of “civilization” 
and gendered notions of urban belonging (such as the notion that women must adopt a 
discrete respectability to avoid becoming the target of anxieties about the corrupting 
influences of urban life) continue, I will show, to influence middle-class struggles for 
social and economic inclusion in the post-socialist era of “democratization” and 
privatization. One of those legacies is in the ambiguous and gendered history of African 
assimilation (assimilação) the legal system that, between 1917 and 1961, granted to 
Africans who could prove their Portuguese cultural literacy (including a denunciation of 
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the “habits and customs of the natives,” namely, polygamy) limited rights of Portuguese 
citizenship.  
I argue that the ambiguous legal system of assimilation under Portuguese colonial 
rule created a gendered path of upward social mobility for a small number of politically 
and culturally significant African men and women between 1917 and 1961. Through the 
substantial documentation on assimilation collected at the Mozambican National Archive 
(AHM) in Maputo, and through local newspapers, I follow members of this group 
alongside a broader category of multiracial Africans (as these two categories were not 
mutually exclusive) across the first three chapters of the dissertation covering the colonial 
period. In the second half of the dissertation, through interviews, newspapers, and 
published documents, I continue to follow a handful of descendants of assimilated 
Africans into the socialist and post-socialist eras, as well as some aspiring middle-class 
Mozambicans who did not benefit from the relatively privileged colonial assimilado 
status.  
I do not follow the trajectory of Frelimo political elites from assimilated 
backgrounds because it is my contention that the elite political class has occupied a 
distinct socioeconomic space in postcolonial Maputo from the middle-class urban 
population that I document in this dissertation. Indeed, some among Frelimo’s highest 
ranks came from assimilado families. But many former assimilados and their descendants 
did not ascend to the upper echelons of postcolonial urban Mozambican society, but 
rather maintained a relative position of privilege somewhere in-between the urban poor 
and the political elite. I want to make this point clear at the outset because it is an 
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important aspect of my study that sets it apart from existing interpretations of the 
relationship between the assimilated community in colonial Mozambique and the middle 
class in the postcolonial era, and of the relationship between colonial African “elites” and 
the postcolonial middle classes in southern Africa more broadly. 
 
Elite or Middle Class? 
Being middle class in Maputo is a historically precarious position of relative 
privilege.1 Capturing the historical precarity of middle-classness in Maputo requires an 
analytical framework that allows for the ambiguities and in-betweenness (culturally, 
socially, and politically) of being neither poor nor wealthy. I suggest that the ambiguity 
of the middle-class concept itself allows for a more flexible analytical framework than 
the term “elite,” that is often used by scholars writing about upwardly mobile Africans, 
particularly in the colonial era. (I do acknowledge, however, that the middle class can 
have elitist aspirations.) For this reason, this study departs from common scholarly 
practice of using the term “elite” and “middle class” interchangeably and instead reserves 
use of the term “elite” for reference to the colonial and postcolonial political classes in 
leading positions of power, as Carola Lentz has also advocated.2  
                                                        
1 In its 2016 “Human Development Report,” the UNDP ranked Mozambique eighth from 
the bottom on the Human Development Index. See: Human Development for Everyone, 
(United Nations Development Programme, 2016), 200, 
http://hdr.undp.org/sites/default/files/2016_human_development_report.pdf.    
2 Carola Lentz, “African middle classes: lessons from transnational studies and a research 
agenda,” in Henning Melber (ed.), The Rise of Africa’s Middle Class: Myths, Realities 
and Critical Engagements, (London: Zed Books, 2016), 40. Lentz also shows how 
“variable and often inconsistently scholars have used the concept of elite,” 24.  
  6 
Recent historical scholarship on Mozambique suggests that scholars generally 
agree that legal assimilation was a path of upward social mobility that created an “elite” 
or middle-class African population in colonial Mozambique.3 But some scholars have 
also repeated variations of an entrenched liberation-era narrative of assimilation as a 
rigid, male colonial category that produced a homogenous, Europeanized group of 
cultural sell-outs and colonial collaborators.4 This narrative privileges Portuguese 
intentions over African experiences and perspectives that also shaped the legal system. 5  
Jason Sumich’s new book on the emergence of a politically-connected 
Mozambican middle class after independence in 1975 provides the most recent example 
                                                        
3 Scholars writing on various topics in the history of Lourenço Marques and Mozambique 
have cited assimilation as a path of upward social mobility including: Todd Cleveland, 
Following the Ball: The Migration of African Soccer Players across the Portuguese 
Empire, (Athens: Ohio University Press, 2017); Nuno Domingos, Football and 
Colonialismo: Body and Popular Culture in Urban Mozambique, (Athens: Ohio 
University Press, 2017); David Morton, Age of Concrete: Housing and the Shape of 
Aspiration in the Capital of Mozambique, (Athens: Ohio University Press, forthcoming); 
Rosa Williams, “Creating a Healthy Colonial State in Mozambique, 1885-1915,” (PhD 
diss., University of Chicago, 2013) and; Valdemir Zamparoni, “Entre narros e mulungos: 
Colonialismo e paisagem social em Lourenço Marques c. 1890-c.1940,” (PhD diss., 
Universidade de São Paulo, 1998).  
4 On the Frelimo liberation era narrative of assimilados as colonial collaborators see 
especially:  Samora Machel, “The Beira speech,” 14 June 1975, Beira, Mozambique, 
trans. Colin Darch and David Hedges in, African Yearbook of Rhetoric, 2, no. 3 (2011): 
67-83. 
5 Jason Sumich, The Middle Class in Mozambique: The State and Politics of 
Transformation in Southern Africa, (New York: Cambridge University Press, 2018); 
Frederick Cooper, Africa Since 1940: The Past of the Present, (New York: Cambridge 
University Press, 2002); Jeanne Penvenne, Women, Migration and the Cashew Economy 
in Southern Mozambique (New York: James Currey, 2015) and; African Workers and 
Colonial Racism: Mozambican Strategies Struggles in Lourenco Marques, 1877-1962, 
(London: James Currey, 1995); Allen and Barbara Isaacman, Mozambique: From 
Colonialism to Revolution, 1900-1982, (Colorado: Westview Press, 1983); Gerald 
Bender, Angola Under the Portuguese: The Myth and Reality, (Los Angeles: University 
of California Press, 1978). 
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of this entrenched narrative of assimilation and class formation in Lourenço Marques.  In 
a chapter on the “origins” of the postcolonial middle class in Maputo, Sumich relies on 
the previous work of scholars who generally treat assimilados as a male-gendered, 
politically unified group that at first benefited from its relationship to the colonial state. 
By the late-colonial era, the “tiny minority” assimilado population would coalesce around 
the nationalist movement that gave rise to the Frelimo political class. His reading of the 
teleological narrative of middle-class or “elite” African nationalist formation built on 
secondary sources supports his main argument that the middle class in Mozambique is a 
direct product of the state.6 His argument is dependent on an approach that privileges the 
perspective of the colonial (and postcolonial) state, leaving little room for analysis of the 
way Africans themselves interpreted, navigated, and shaped the legal system of 
assimilation as a path of upward mobility. It also overlooks the divergent politics of 
upwardly mobile Africans, particularly in the late-colonial era, that have made the middle 
class more ambiguous and less unified than Sumich’s analysis captures.  
Privileging the colonial state’s intentions over the ways Africans shaped the 
assimilation system perpetuates a wider narrative of social mobility and middle-class 
formation in Africa: that upwardly mobile, middle class and “elite” Africans are 
“westernized,” and that the very process of middle-class formation is a process of 
“westernization.” In the case of Mozambique, some scholars have argued that 
assimilation created a “culturally alienated” class of Africans.7 That was indeed what the 
                                                        
6 Jason Sumich, The Middle Class in Mozambique, 3. 
7 I return to this issue below. See for example, Eléusio Viegas Filipe, “‘Where are the 
Mozambican Musicians?,’” Music, Marrabenta, and National Identity in Lourenço 
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legislation sought to do: to create “civilized” Africans who would adopt a “European way 
of life.” But the historical record reveals that legal assimilation in Mozambique was not 
only shaped by Portuguese civilizing intentions, but also by African aspirations for better 
lives.  
Several years ago, when I first read the 1988 autobiography of former assimilado 
Raúl Honwana, I was struck by how he wrote about assimilating in pursuit of a better life 
for himself and his family. Honwana, who not only became an assimilado in 1931, but 
who also processed assimilation applications as an administrator in Bela Vista, south of 
Lourenço Marques, did not believe that legally assimilating represented an abandonment 
of, or alienation from, one’s cultural past or heritage: “When people became assimilados, 
they weren’t automatically denying their own culture, race, or basic beliefs. They were 
simply seeking a better life, as was their right.”8 I began to consider the limits of a 
scholarly focus on the sinister and racist Portuguese intentions to create a small, 
“civilized” African citizenry loyal to Portuguese colonialism for understanding how 
assimilation actually worked on the ground.  
 Out of this initial questioning and subsequent research in the colonial archives of 
assimilation legislation and applicant files in Mozambique, it became clear to me that 
assimilation was a path of upward social mobility shaped not only by its Portuguese 
legislative architects. It was also shaped by the applicants (men and women), critics, 
                                                        
Marques, Mozambique, 1950s-1975,” (PhD diss., University of Minnesota History 
Department, 2012), 53. 
8 Raúl Honwana, The Life History of Raúl Honwana: An Inside View of Mozambique 
from Colonialism to Independence, 1905-1975, (Boulder: Lynne Rienner Publishers, 
1988), 105. 
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clerks, and administrators who navigated the system in all of its ambiguity. It was a path 
of social mobility that produced a politically and culturally mixed middle class of 
Africans living in-between the white colonial elite and the so-called indígena majority. 
This middle class of assimilated Africans shared their ambiguous, in-between position 
alongside a much larger multiracial African population that did not have to (or could not) 
assimilate in order to enjoy a position of relative privilege in the colonial society of 
Lourenço Marques. This middle-class multiracial and assimilated African population, I 
will show, grappled with the meaning of, and responsibility associated with, becoming a 
“civilized” member of modern urban society, while still subject to a marginalized, 
colonized existence. The legal system of assimilation fueled unresolved debates over the 
meaning of “civilization” and “progress” in colonial Lourenço Marques. These insights, I 
conclude, fundamentally challenge the narrative of assimilation as a process of cultural 
alienation and more broadly, that upwardly mobile Africans have been “westernized.”9  
The persistence of this perception, I suggest, is rooted in the fundamental 
challenge of understanding the relationship between class formation and cultural change 
in urban Africa. Zimbabwean Historiography has provided some rich and important 
studies of dynamics of cultural change, including the role of Christianity, gender, and 
what Teresa Barnes called “social reproduction,” that shaped patterns of, and aspirations 
                                                        
9 For a recent example of this perception, in a 2015 article, Michael Martin asserted that 
the “petty bourgeoisie and professional class” of Africans are the “most Westernized 
among Africans.” See: Michael T. Martin and Marissa Moorman, “The Civilising 
Mission of Globalisation,” Third Text, 1-2, no. 29 (2015): 71. Roger Southall asserted 
that the “origins of the black middle class” lie in the “Westernizing project” of the 
Christian missionary education in twentieth-century South Africa. Roger Southall, The 
New Black Middle Class in South Africa, (Woodbridge, UK: James Currey, 2016), 25. 
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for, upward social mobility in colonial Zimbabwe.10 Terence Ranger’s study of the 
Samkange family in Zimbabwe directly challenged the narrative of elite formation as a 
process of “westernization” in the 1990s.11 And while Michael West’s study of the 
nationalist politics of middle-class or “elite” African formation ultimately follows a 
teleological and androcentric narrative (with few female perspectives), he considered the 
significance of African “elite” male debates over “traditional” marriage practices such as 
polygamy and bridewealth within nationalist political formation. 12 Together, these 
studies show a gendered politics of colonial urban middle class formation, and a history 
of upward mobility more nuanced than a narrative of “westernization” allows.  
This thesis builds on this earlier historical scholarship with a more central focus 
on changing relations between men and women in the making of a Mozambican middle 
class. Furthermore, in the case of colonial Lourenço Marques, the politics of assimilation 
and racial ideologies reflect a particular history of Portuguese colonialism that make this 
study distinct from the literature on colonial Zimbabwe (though I acknowledge the shared 
white settler history). But the present study also ambitiously attempts to cover the 
colonial and postcolonial era. As a result, this study of urban middle-class formation is 
                                                        
10 Teresa Barnes, ‘We Women Worked So Hard’: Gender, Urbanisation, and Social 
Reproduction in Colonial Harare, Zimbabwe, 1930-1956, (Portsmouth: Heinemann, 
1999). 
11 Terence Ranger, Are We Not Also Men? The Samkange Family and African Politics in 
Zimbabwe, 1920-1964, (London: James Currey, 1995). 
12 West used the terms “elite” and “middle class” interchangeably his study of upwardly 
mobile men in colonial Zimbabwe. Michael O. West, The Rise of an African Middle 
Class: Colonial Zimbabwe, 1898-1965, (Bloomington: Indiana University Press, 2002). 
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less focused on the story of anticolonial nationalist urban politics than these earlier 
studies of middle-class formation in colonial Zimbabwe. 
I suggest that bringing the study into the contemporary era creates new space for 
considering gendered politics of middle-class formation that do not fit neatly into the 
politics of nationalist state formation in Mozambique. By spanning the colonial and 
postcolonial eras, and in particular my gendered approach to understanding legal 
assimilation as a foundation for the emergence of a Mozambican middle class, this 
dissertation unites the study of colonial era “elite Africans” with postcolonial patterns of 
middle-class formation. Carola Lentz argues this unification is necessary for historicizing 
“rising” African middle classes in the twenty-first century.13 
 
Africa’s Rising Middle Class  
Most of the people in towns are now part of the middle 
class. Their parents lived in the village. They had some education. 
They went to town and became owners of a small house. They 
improved their standard of living. But you have a small portion of 
people who are very wealthy and who are selling the country bit by 
bit to Western corporations. The class that Fanon was referring to 
has changed and many people have become a part of it. It’s 
become more complicated. How do we put these people together 
with those who have responsibility for the destiny of the country? 
It’s becoming hard to define that class today. –Jean-Marie Teno, 
2015.  
 
The rise of urban African middle classes as the key to modernizing Africa has 
come to the fore in recent scholarly and popular analyses of the continent’s economic and 
political future. Jean-Marie Teno, a Cameroonian filmmaker, recently made the case for 
                                                        
13 Carola Lentz, “African middle classes,” 40. 
  12 
why we should be paying attention to middle classes in Africa. Teno’s grasp of the 
significance of the middle class is firmly rooted in his appreciation of how “society is 
changing,” with visible new forms of wealth alongside persistent and deep poverty.14 Yet, 
as the quote above illustrates, the implications for understanding the middle class’ role in 
addressing persistent inequality on the continent is less clear. Teno is not alone in his 
ambivalence towards the middle class, but his comments do reflect the passage of time 
since Franz Fanon unequivocally asserted that the African “national bourgeoisie” had 
abandoned the values and principles of liberation that had launched them into the new 
political elite:  
[T]he national bourgeoisie often turns away from this heroic and positive 
path, which is both productive and just, and unabashedly opts for the antinational, 
and therefore abhorrent, path of a conventional bourgeoisie, a bourgeois 
bourgeoisie that is dismally, inanely, and cynically bourgeois.15  
Teno acknowledges that there is another “complicated” class, a middle class, that has 
followed a different path from those that formed Fanon’s national bourgeoisie. What, 
then, is the political significance of the middle class? 
In the past few years, economists, social scientists, development practitioners, 
international aid and development organizations (including the World Bank and African 
Development Bank), and investors have all staked a claim in the “new” middle classes in 
postcolonial, “neoliberal” Africa (from the 1980s to the present, the period that, 
                                                        
14 Michael T. Martin and Marissa Moorman, “The Civilising Mission of Globalisation,” 
Third Text, 1-2, no. 29 (2015): 61-74.  
15 Franz Fanon, The Wretched of the Earth, (New York: Grove Press, 1963), 99. 
  13 
economists assert, witnessed the emergence of middle-classes on the continent). This 
narrative emerged around 2011 following the now controversial “Africa Rising” cover 
story in The Economist.16 Because a handful of scholars have recently provided detailed 
critiques of the rising African middle-class narrative, I will only very briefly summarize 
key points that have shaped my understanding of what is missing from the nascent 
scholarship on middle classes in Africa, and refer interested readers to lengthier critiques 
of “Africa Rising” in the footnotes below.17   
Economists tend to locate both the roots and evidence of growing middle classes 
on the continent in the numbers: rising GDPs, incomes, and growing levels of consumer 
spending, they argue, indicate the emergence and expansion of middle class Africa.18 
Social scientists (mainly sociologists and anthropologists) have pushed back on this 
economically deterministic narrative of Africa Rising that, in its orientation toward the 
future of foreign investment opportunity in Africa, has been crafted more from an 
economic ideology of free-market capitalism than empirical study of social mobility and 
class formation.19 Social scientists have sought to intervene with new empirical data to 
                                                        
16 “Africa Rising,” The Economist, December 3, 2011. 
17 See essays in: Henning Melber (ed.), The Rise of Africa’s Middle Class; Grieve 
Chelwa, “What happened to ‘Africa Rising’?” Africasacountry.com, March 20, 2016, 
https://africasacountry.com/2016/03/its-the-economy-n5; Nicholas William Stephenson, 
“African inequality rising,” Africascountry.com, January 19, 2017 
https://africasacountry.com/2017/01/african-inequality-rising.  
18 For an excellent overview of the economic determinism of the Africa Rising narrative 
pushed by The Economist, the World Bank, and other major international financial 
institutions see: Henning Melber, “‘Somewhere above poor but below rich’: explorations 
into the species of the African middle class(es),” in Henning Melber (ed.), The Rise of 
Africa’s Middle Class, 1-16. 
19 See especially: Tim Stoffel, “Human development and the construction of middle 
classes in the Global South,” and; Sirkku K. Hellsten, “Deconstructing the Myth of the 
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document the key mechanisms that have propelled Africans along new paths of upward 
mobility, acknowledging that indeed, something is happening that looks like middle class 
growth in urban Africa.20  
For Mozambique, anthropologist Jason Sumich has recently argued that patronage 
and loyalty to the Frelimo government since independence has led to privileged access to 
state resources, education, housing, and jobs that have given rise to a new middle class.21 
His conclusions resonate with the recent work by sociologist Roger Southall on the 
“Black Middle Class” in South Africa that centers on the political entanglements with the 
ANC that gave rise to South Africa’s BMC in the post-apartheid era.22 Both studies nod 
to the historical significance of colonial and apartheid era middle class or “elite” African 
formations, each providing one chapter summarizing the well-established (though 
increasingly challenged) androcentric narratives of colonial era elite African formation in 
Mozambique and South Africa, respectively.23 Recent work by Amuzweni Ngoma, 
                                                        
African Middle Class,” in Henning Melber (ed.), The Rise of Africa’s Middle Class, 54-
68; 95-109. 
20 See: Amuzweni L. Ngoma, “South Africa’s black middle class professionals,” and; 
Vicensia Shule, “The middle class of Dar es Salaam and Kiswahili video-films,” in 
Henning Melber (ed.), The Rise of Africa’s Middle Class, 170-199. 
21Jason Sumich, The Middle Class in Mozambique. 
22 Roger Southall, The New Black Middle Class in South Africa, 65. 
23 While Southall does cite some of the important work on upwardly mobile, educated 
African women by Meghan Healy-Clancy, for example, Jason Sumich’s chapter on 
assimilated African “elites” in Mozambique relies mainly on the works of Allen 
Isaacman and Jeanne Penvenne that (despite their enormous contributions to 
Mozambican and southern African historiography) only briefly covered the subject of 
assimilation. His limited reading of Mozambican historiography neglects more recent 
scholarship that suggests a growing consensus among historians that assimilated Africans 
occupied a more nuanced and ambiguous in-between status in colonial Mozambique. 
Such works include: Aurélio Rocha; Associativismo e Nativismo em Moçambique: 
Contribuição para o Estudo das Origens do Nacionalismo Moçambicano, (Maputo: 
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however, shows that political affiliation among middle class South Africans has been 
varied, and subject to historical change.24  Ngoma’s findings challenge popular 
assumptions of the linear relationship between rising incomes, transparent governments, 
and liberal democracy, while also providing nuance to Southall’s study of ANC party 
politics and middle class formation in South Africa. 
Historians have been slow to intervene in these recent debates on middle class 
formations in Africa, while a rich historical and ethnographic scholarship on global and 
transnational middle classes has advanced since the early-2000s.25 Carola Lentz’s call for 
historical interventions into the narrative of rising middle-class Africa speaks to the 
interpretive gap between the recent social scientific literature and an earlier generation of 
                                                        
Texto Editores, 2006); Cristina Nogueira da Silva, “Assimilacionismo e assimilados no 
império português do século XX: uma relação equivocada,” in Ângela Barreto Xavier 
and Cristina Nogueira da Silva (eds.), O Governo dos Outros: Poder e Diferença no 
Império Português, (Lisboa: Imprensa de Ciências Sociais, 2016); Nuno Domingos, 
Football and Colonialism: Body and Popular Culture in Urban Mozambique, (Athens: 
Ohio University Press, 2017); Todd Cleveland, Following the Ball: The Migration of 
African Soccer Players across the Portuguese Colonial Empire, 1949-1975, (Athens: 
Ohio University Press, 2017); and Lilly Havstad, “Multiracial Women and the African 
Press in Post-World War II Lourenço Marques,” South African Historical Journal, 68, 
no. 29 (2016).  
24 Amuzweni L. Ngoma, “South Africa’s black middle class professionals,” in Henning 
Melber (ed.), The Rise of Africa’s Middle Class, 170-189. 
25 For example: Mark Liechty, Suitably Modern: Making Middle Class Culture in a New 
Consumer Society, (Princeton: Princeton University Press, 2003); Carla Freeman, High 
Tech and High Heels in the Global Economy: Women, Work, and Pink-collar Identities 
in the Caribbean, (Durham: Duke University Press, 2000); Robert Johnston, The Radical 
Middle Class: Populist Democracy and the Question of Capitalism in Progressive Era 
Portland, Oregon, (Princeton: Princeton University Press, 2006); Rachel Heiman, Mark 
Leichty, and Carla Freeman, The Global Middle Classes: Theorizing Through 
Ethnography, (Santa Fe: SAR Press, 2012); Ricardo Lopez and Barbara Weinstein, 
(eds.), The making of the Middle Class: Toward a Transnational History, (North 
Carolina: Duke University Press, 2012). 
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elite and middle-class studies in southern Africa. In the 1950s, anthropologists in the 
Manchester School implemented new approaches to the study of networks among urban 
African men, establishing an important foundation for urban African studies of class 
formation and cultural change.26 Around the same time colonial officials began to discuss 
with growing concern for, and interest in, the relationship between the fate of post-World 
War II colonial “development” projects and “middle class” or “elite” Africans.27 In 1965, 
Leo Kuper published his study of South Africa’s “African bourgeoisie,” a study that 
captured some of the in-betweenness of African male intellectuals living within the 
oppressive constraints of apartheid.28 Ultimately, by the 1970s, scholars working on the 
continent opted for the “elite” category when writing about upwardly mobile urban 
African men (and occasionally their wives and/or daughters) as it fit better with the 
dominant Marxian framework of class struggle that emerged in the context of African 
nationalist liberation movements in the 1960s.  
Roger Southall has recently summarized the foundational works of Karl Marx and 
Max Weber for class analysis, their limitations, and the need for new theorizing of middle 
                                                        
26 For example: Epstein, A. L. “Urbanization and Social Change in Africa,” Current 
Anthropology, VIII, 1967: 275-295; Mitchell, J. Clyde, ed. Social Networks in an Urban 
Situation: An Analysis of Personal Relationships in Central African Towns, (Manchester: 
Manchester University Press, 1969).  
27 Ivor Bulmer-Thomas, “Development of a Middle Class in Tropical and Sub-Tropical 
Countries,” General Report to the International Institute of Differing Civilisations, 
(INCIDI: Brussels, 1956); P.C. Lloyd (ed.), The New Elites of Tropical Africa: Studies 
Presented and Discussed at the Sixth International African Seminar at the University of 
Ibadan, Nigeria, July 1964, (London: Oxford University Press, 1966).  
28 Leo Kuper, An African Bourgeoisie: Race, Class, and Politics in South Africa, (New 
Haven: Yale University Press, 1965). 
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classes in Africa. 29 Rather than repeating his excellent summary, I believe it is more 
important to pay some attention to a body of literature that is routinely left out of the new 
middle-class studies in Africa: the feminist scholarship on women and class in Africa that 
emerged in the 1980s by scholars including Claire Robertson, Sharon Stichter, and Iris 
Berger.30 This scholarship was prompted in part by the failure of the dominant Marxian 
paradigm at the time to account for women’s work and activities in studies of class 
formation in Africa. Feminist scholars sought to establish that social mobility (and class 
formation) is a fundamentally gendered process.  In other words, men and women 
experience social mobility in distinct ways.  
These feminist scholars produced a rich and important new set of insights into 
women as producers, their access to land, and educational opportunities for girls and 
women in Nigeria, Uganda, Ghana, Kenya, and South Africa, for example. But they were 
limited in their conceptualization of women’s experiences of social mobility as separate 
                                                        
29 Roger Southall, The New Black Middle Class in South Africa.  
30 Claire Robertson and Iris Berger (eds.), Women and Class in Africa, (London: Africana 
Publishing Company, 1986); Sharon B. Stichter and Jane Parpart, Patriarchy and Class: 
African Women in the Home and the Workforce, (Boulder: Westview Press, 1988). The 
edited volume, African Women South of the Sahara, edited by Margaret Jean Hay and 
Sharon Stichter (1984) certainly complements these two volumes, though it deals with 
class less explicitly. Claire Robertson’s essay “Women in the urban economy,” is a 
notable exception in which she clearly states the need for examining women separately 
from men in patterns of class formation: “In discussing urban women and class 
formation, a first requirement is to rid ourselves of the tendency to submerge the 
women’s identity in that of the men. That is, in too much of the literature, women’s 
socioeconomic status is presumed to be the same as that of their husbands or fathers…It 
becomes important, therefore, to distinguish women’s money from men’s in determining 
socioeconomic status, as well as in discussing economic change.” See; Claire Robertson, 
“Women in the urban economy,” in Margaret Jean Hay and Sharon Stichter (eds.), 
African Women South of the Sahara, (New York: Longman Publishing, 1994), 45. 
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from male experiences, rather than as intertwined and together producing working class, 
middle class, or elite categories of men and women. I think, in fact, these authors were 
aware of these limitations, and viewed their work as a necessary step towards a 
reconceptualization of class for understanding gender inequality.31 Indeed, 
reconceptualizing the middle class as the product of gendered aspirations and struggles 
between men and women in Maputo has been an extremely challenging task, and I am 
sure most readers of this dissertation will agree that it is unfinished work.  
It is curious that this earlier scholarship has so routinely been overlooked by the 
new middle-class studies in Africa. The recent debates (dominated by social scientists) 
over how to define the middle class have revitalized the relevance of class analysis for 
understanding inequality and social change in urban Africa. However, little work has 
thoroughly examined the central role of changing gender relations in processes of middle-
class formation. As a result, scholarship endorses a narrative that centers male economic 
and political activity as the basis of African middle-class development, while women 
often exist in the background as wives and daughters of colonial male “elites” or emerge 
as a separate class of producers and entrepreneurs in the late-colonial and post-colonial 
eras. Without a more integrated, gendered historical approach to the study of social 
mobility, we underestimate the impact of changing gender relations—in marriage, 
education, and wage work, for example—on the struggles, experiences, and aspirations 
for modern lives that have given rise to middle classes in urban Africa. This thesis begins 
to remedy this gap by examining the gendered debates, anxieties, and cultural 
                                                        
31 Robertson and Berger, “Introduction,” in Women and Class in Africa, 3. 
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transformations associated with upward social mobility in an African city from the early 
twentieth century to recent times.  
By moving forward from the dominant paradigm of class struggle in Mozambique 
to consider the in-betweenness and ambiguities of middle-class formation in colonial and 
postcolonial Maputo, this study should not be viewed as an endorsement of any kind of 
apologist views of Portuguese colonialism in southern Africa. Carola Lentz suggests that 
to many scholars of the earlier generation that established the Marxian paradigm of class 
struggle in Africa, it seemed inappropriate to consider a minority of middle-class 
Africans if it meant detracting from the wider experience of colonial violence, racism, 
and exploitation of African workers. Indeed, historians in the 1970s and 1980s were still 
only beginning to document colonial racism and violent exploitation. In the case of 
Mozambique, scholars including Jeanne Penvenne, Allen and Barbara Isaacman, Leroy 
Vail and Landeg White, among others, documented Portugal’s particular brand of 
colonial exploitation and violence, and set standards for future scholars, including myself, 
for never losing sight of a fundamental truth about colonialism in Mozambique: that it 
was an extremely violent, oppressive, and racist system of capitalist exploitation of 
African men, women, and children.32  
 
                                                        
32 Penvenne, African Workers and Colonial Racism; Leroy Vail and Landeg White, 
Capitalism and Colonialism in Mozambique: A Study of Quelimane District,  
(Minneapolis: University of Minnesota Press, 1980); Allen Isaacman and Barbara 
Isaacman, Mozambique: From Colonialism to Revolution, 1900-1982, (Boulder: 
Westview Press, 1983); Allen Isaacman, Cotton is the Mother of Poverty: Peasants, 
Work, and Rural Struggle in Colonial Mozambique, 1938-1961, (Portsmouth: 
Heinemann, 1996). 
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Afro-Portuguese Entanglements in the Luso-Gaza Wars and Establishing a New 
Hierarchy in the Colonial City 
 
Going native is a species of reversion of civilized man to savagery, 
and its main agent is the negress. Africa charged the negress with avenging 
her [conquest] on the European, and it is she, the hideous one—for there is 
no negress that is not hideous!—who causes the proud conquerors of the 
Black Continent to fall victim to the sensuality of the monkey, to the base 
and inhuman practices of the slavemonger, to the delirium of alcoholism, to 
all the brutalizations of an inferior race, and even to the teeth of the hyenas 
scavenging in the graveyards.- António Enes, 1893.33  
 
In 1886 gold was discovered in the South African Transvaal, opening up a new 
era of “progress” and “development” in the south of Mozambique. A year later, the town 
of Lourenço Marques (first established at the turn of the nineteenth century following the 
Portuguese construction of the fort at Delagoa Bay) officially became a city. It soon 
began to witness the construction of the railway that would connect the Indian Ocean port 
to the South African interior. In 1895, António Enes, a liberal thinker, politician, and a 
staunch racist, would become the Portuguese high commissioner in Mozambique. That 
was also the same year the Portuguese moved its capital from Ilha de Moçambique in the 
north to the fledgling city of Lourenço Marques. Enes quickly determined that defeating 
the Gaza kingdom would be a top priority of the nascent Portuguese colonial 
administration in the region. He was also preoccupied with the seductive power of 
African women to subvert the progressive and civilizing mission of Portuguese 
colonization (while also leading violent campaigns to “pacify” Africans into submission). 
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Enes in many ways epitomizes the contradictions of twentieth century colonialism in 
Africa. 
Enes was an unforgiving figure in Portugal’s attempts to establish control in 
southern Mozambique at the turn of the twentieth century. His anxiety about the 
corrupting influences of black African women, whom he pejoratively referred to as “the 
negress,” speaks to a long and anxious effort among Portuguese colonizers to establish 
control over African women in the region. As Heidi Gengenbach’s work has shown, 
women in southern Mozambique displayed an openness to contact with the foreign white 
men arriving in the region at the turn of the twentieth century.34 And Portuguese men 
were willing participants in the efforts of “local” women to establish partnerships—
sexual and otherwise. Certainly, we can and should consider the role of violence in Afro-
Portuguese sexual encounters that produced a politically significant multiracial African 
population in and around Lourenço Marques by the last quarter of the nineteenth century. 
However, the Afro-Portuguese entanglements that produced a multiracial African elite 
that fought on both sides of the Luso-Gaza wars of 1894-95, and that occupied several of 
the highest positions within the nascent colonial administration of the early-twentieth 
century, reflect a history of flexible practices and strategies among women, and men, to 
forge new relationships and expand opportunities for accruing wealth, power, family, and 
status in the region.  
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For example, local marriage practices in southern Mozambique were hardly fixed 
in the first quarter of the twentieth-century. Evidence suggests that African women 
sought affective relationships with foreign men (“outsiders,” “strangers,”), that they 
sometimes had multiple marriages, and that they exercised agency in arranging marriage 
and lobolo for family members. Take for example Vulande Hunguana who was living 
about thirty kilometers north of the recently established capital at Lourenço Marques 
when she decided to pay lobolo for a new wife for her sad and lonely father. 35 Her father, 
Mutxequetxa, had fought in the Luso-Gaza wars of 1894-95 as an insurgent against the 
Portuguese at the military post at Marracuene (about 30 kilometers north of Lourenço 
Marques). After the war ended in the defeat of the Africans fighting to maintain control 
of the area (marking the beginning of Portuguese colonialism in southern Mozambique), 
Vulande and her father moved to Malongotiva near Marracuene where Mutxequetxa 
decided to establish a new village. Vulande had been married twice already, and not long 
after the move, married for a third time to a local chief in Marracuene named Nwa Xivayi 
Honwana.36 In 1905 Nwa Xivayi and Vulande gave birth to a son named Raúl Honwana 
(whom I introduced above).37  
Vulande was deeply entangled in Afro-Portuguese relationships and colonial state 
formation in southern Mozambique at the turn of the twentieth century. In her particularly 
interesting case, Vulande’s father and third husband fought on opposite sides of the Luso-
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Gaza wars.38 Her husband, Nwa Xivayi, spoke Portuguese and was a cook for the 
Portuguese army. He later went to work for the Portuguese administration in Marracuene, 
where they had a military outpost. There he counseled Portuguese administrators seeking 
knowledge of indigenous authority structures in order to intervene in the selection and 
dismissal of southern chiefs as the Portuguese sought to expand their administrative 
authority in the region. Nwa Xivayi advised the Portuguese on a particular matter of 
succession, and his recommendation to the Portuguese helped Muvexa Nhlewana become 
the next “overall chief” in Marracuene. In return, Muvexa Nhlewana offered Nwa Xivayi 
the lands of Malongotiva where he eventually became a chief.  
Following the Portuguese defeat of Gungunhana’s troops in the 1890s—with the 
help of those Africans who also wanted to see Gungunhana fall from power (he was not 
known as a benevolent ruler)—the Portuguese relied heavily on local African authorities 
and political structures in their efforts to establish a colonial administrative hierarchy of 
Portuguese citizen and African subject. Like their British counterparts, the Portuguese 
looked to local African authorities in establishing a customary legal framework with 
which to administer Africans as subjects of the Portuguese state. As Sara Berry argues in 
the case of British indirect rule on the continent, the British tried to “uphold ‘native law 
and custom’” by linking “the definition of Africans’ legal rights with their social 
identities, which were, in turn, subject to conflicting interpretations.” Instead of creating 
fixed social categories that delineated Africans’ rights (or lack thereof), Britain’s 
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“hegemony on a shoestring” promoted “unresolved debate” over the meanings and 
boundaries of those social categories.39  
In the city of Lourenço Marques, establishing colonial control called for a new 
social order to facilitate the construction of the city, and establish the colonial hierarchy. 
The piecemeal legislative process over the first quarter of the twentieth-century 
culminated in the indigenato system (creating the subject status of so-called indígenas) 
underpinned by chibalo, the forced and conscripted labor system that began to emerge 
following the 1899 colonial labor law introduced by António Enes. The 1917 addition of 
an official assimilado category and process of legal assimilation for Africans to become 
Portuguese citizens reflected a new reality of Portuguese colonial rule that was quite 
distinct from the Afro-Portuguese relations of the late-nineteenth century in southern 
Mozambique.  
The year 1917 was marked by political instability in the metropole, where the war 
had gone on longer than anyone expected, exacerbating the division among political 
parties and within the new Republican government which had overthrown the Monarchy 
in 1910.40 Political tensions in Mozambique mirrored those in Lisbon, as Portugal 
struggled to define the relationship between colony and metropole in an era of 
Republican discourse of liberté, égalité and fraternité. Portuguese-speaking Africans, 
some of whom had fought on the side of the Portuguese in the Luso-Gaza wars of the 
1890s, were among those most vocal in their demands for rights and recognition by the 
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Portuguese administration during this era.41 This vocalism is captured in the African 
newspaper, O Africano (later O Brado Africano) which had been established in 1908 as 
the mouthpiece for O Grêmio Africano (The African Guild) founded around 1906 by a 
multiracial group including the brothers João and José Albasini in Lourenço Marques.  
As stakeholders in the colonial promise of “progress,” this group shared 
Republican ideals and sought to hold the Portuguese administration accountable to its 
commitment to “develop” the city and “civilize” the region. These educated Portuguese-
speaking Africans who sought to challenge the interpretations of local customs and 
boundaries of the social identity subject to this new form of rule—so-called indígenas. In 
other words, “[i]n their respective attempts to enhance the power and exploit the 
resources of colonial regimes, Europeans and Africans debated both the nature of 
customary rules and the demarcation of social groups to which they should apply.”42 
Delineating who, and under what set of rules, would have access to the resources of the 
state (and to the privileges of citizenship) would become a central point of debate among 
and between upwardly mobile Africans and the state throughout the colonial era. 
The assimilado category was a product of hardening racial ideologies of the early 
twentieth-century that gave shape to a new, in-between status in the emerging colonial 
social hierarchy. The new order now defined the “native” African (indígena) as colonial 
subject denied rights of Portuguese citizenship that were otherwise automatically granted 
to the white Portuguese citizen, or cidadãos originários. The assimilado was an indígena 
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who had abandoned the “habits and customs of the black race,” considered “civilized,” 
and granted limited rights of Portuguese citizenship such as access to state schools and 
exemption from the forced labor system known as chibalo, but not typically granted the 
right to vote.  
Some of the first generation of assimilados had family or social ties to the 
nineteenth-century multiracial African elite that existed on more equal footing—
politically, socially, and economically—with the small Portuguese community in 
southern Mozambique. These elite and multiracial Africans objected to the notion that 
they were somehow “uncivilized,” and objected to the proposed legislation. As Aurélio 
Rocha has shown in greater detail, elite Africans (mostly of Afro-Portuguese descent) 
who had occupied high level positions within the nascent Portuguese administration 
witnessed that very administration’s assault on their rights of Portuguese citizenship and 
access to state resources, jobs, salaries, and education.43  
I suggest, from this brief overview, that we can take into account the elite origins 
of the middle class that began to take shape with the creation of the assimilation legal 
system in the first quarter of the twentieth century. No longer were the elite, multiracial 
African families who had assumed key administrative positions within the Portuguese 
administration on equal footing with their white counterparts, even if they were granted 
assimilated status. I continue to follow these developments in Chapter I where I show that 
the early twentieth-century politics of assimilation shaped new, unresolved and deeply 
gendered debates over the meaning of “civilization,” among the emergent African middle 
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class. Middle class Africans who engaged in these debates sought to, throughout the 
colonial (and, I will show, postcolonial) era, stake a claim in the colonial promises of 
“progress” and “development.” 
 
Cosmopolitanism, Assimilation, and the Emergence of the Middle Class  
 
Lourenço Marques is a truly cosmopolitan town, and it is quite a liberal 
education to study the various types of the genus homo (representatives of many 
different nationalities) to be found here. English, French, Germans, Portuguese, 
Arabs, Chinese, Japanese, Indians, and Kafirs all jostle one another down by the 
docks, in the streets, and about the squares.44 
 
Lourenço Marques at the turn of the twentieth century was a young, global, 
multicultural, and cosmopolitan city. Foreigners who visited the city at the turn of the 
twentieth century were struck by the diversity of the urban population, reflected in the 
urban architecture. The “adobe houses with red-tiled roofs and walls of cobalt blue, the 
palms, and the yellow custom-house,” reminded Briton Richard Harding Davis of 
Santiago. The presence of “Indian merchants in velvet and gold embroideries seated in 
deep, dark shops which breath out dry, pungent odors” made him think of Bombay, while 
“the Soudanese and Egyptians in long hue night-gowns and freshly ironed fezzes,” made 
scenes from Cairo come to mind.45 The “black, bare-legged policemen in khaki with great 
numerals on their chests,” were indistinguishable from those of Benin, Sierra Leone, or 
Zanzibar. French, British, German, and Portuguese soldiers, sailors, and merchants 
                                                        
44 Montague George Jessett, The Key to South Africa: Delagoa Bay, (London: T.F. 
Unwin, 1899), 22.  
45 Richard Harding Davis, The Congo and Coasts of Africa, (New York: Charles 
Scribner’s Sons, 1907), 176. 
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seemed brutish in contrast to the exotic beauty of the “native Kaffir women, each 
wrapped in a single, gorgeous shawl with a black baby peering from beneath her 
shoulder-blades.”46 Montague George Jessett while visiting around the same time also 
remarked on the architecture reflecting the diverse “character and nationality” of the 
city’s inhabitants and visitors: “Here is a well-built residence of European architecture, 
there a mosque with oriental minarets, beyond a gaudy-painted Arab store, and next to it 
an up-to-date café or restaurant.”47 
The Portuguese pride in its southeast African territory was palpable to Davis. But 
like other foreign observers, he questioned the Portuguese capacity to “improve” the 
territory, an argument the British often made in its ongoing efforts to undermine 
Portuguese control of the region, efforts that persisted well into the first quarter of the 
twentieth century. In 1899 the British observer Jessett expressed confidence in the 
“projected acquisition of Delagoa Bay by Great Britain,” an acquisition that he thought 
would quickly become one of Britain’s “most valued possessions.”48 Indeed, the British 
had invested much in the development of the recently constructed port connecting the 
city on the Indian Ocean coast to the mining industry of the South African interior. 
Jesset’s 1897 visit to the city furthered his conviction “that we had a very strong right 
there, owing to the terms of the treaty entered into between England and Portugal, by 
which we were given the absolute right of pre-emption, and also considering our claims 
                                                        
46 Davis, The Congo and Coasts of Africa, 177. 
47 Jessett, The Key to South Africa, 25.  
48 Ibid, xii. 
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on Portugal and her indebtedness to us.”49 But the Portuguese managed to stave off these 
British imperial ambitions to acquire control of Lourenço Marques, even while 
continuing to rely heavily on British capital as the city began to modernize in the early 
twentieth-century. By the 1910s, electrification of the nascent city pointed to signs of 
“progress” and modernity.50  
One of the tasks of the Portuguese in setting up a colonial administration 
following its defeat of the Gaza Empire, then, was to institute a social hierarchy that 
would nationalize the diverse territory in the Portuguese image. Local authority structures 
and social identities were being challenged and reimagined by locals and foreigners alike, 
while the Portuguese administration relied on the knowledge and political will of African 
authorities in their effort to establish control, with a colonial promise of “progress” in 
return. Lourenço Marques was the central site of the colonial promise of “progress” in the 
southeast African territory, attracting Africans who brought with them an openness to 
newness in their search of opportunity. Assimilation offered a tool to not only “civilize,” 
but to nationalize Africans as loyal Portuguese citizens. According to Aurélio Rocha and 
Omar Ribeira Thomaz, assimilationist ideology came from a long humanist Portuguese 
tradition that saw the “other” as a “possible Portuguese.”51 But by 1917 when 
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50 Rocha provides a useful timeline of the modernizing developments in early twentieth 
century Lourenço Marques. Aurélio Rocha, Associativismo e Nativismo em Moçambique, 
53-68.  
51 Aurélio Rocha, Associativismo e Nativismo em Moçambique; Omar Ribeiro Thomaz, 
“Contextos Cosmopolitas: Missões Católicas, Burocracia Colonial e a Formação de 
Moçambique (Notas de uma Pesquisa em Curso)” Estudos Moçambicanos, no. 19 
(Maputo: Centro dos Estudos Africanos, Universidade Eduardo Mondlane, 2001): 28. 
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assimilation became a legal mechanism by which to delineate the “civilized” African 
citizen from the “uncivilized” indígena subject, that humanist tradition had been 
suppressed by an increasingly racialized ideology that underpinned Portugal’s colonial 
project. 
As stakeholders in the colonial promise of “progress,” assimilados—who spoke 
Portuguese, who had some means to adopt new styles of dress, and who perhaps worked 
for the colonial administration as clerks, translators, and low-level administrators—were 
confronted by growing tensions enmeshed and emergent in local discourses of “habits 
and customs of the native,” and “civilization.” These tensions included the perception 
(among neighbors, family members, or future generations of Mozambican nationalists) 
that they had, perhaps, by adopting new ways of living, abandoned their own. While 
assimilated Africans were sometimes perceived as cultural sell-outs, in this study I am 
more interested in grappling with the cultural tensions produced by assimilationist 
ideology, and more specifically how middle-class Africans gave meaning to the language 
of the “habits and customs of the black race” that underpinned the colonial definition of 
the “uncivilized” indígena and “civilized” assimilado.  
This introduction to the subject of assimilation sets the groundwork for my 
approach to understanding the cultural tensions produced by the assimilation system as a 
path of upward social mobility in colonial Lourenço Marques that I explore in greater 
detail in the first three chapters. The concept of cosmopolitanism has been particularly 
useful in establishing my approach to the cultural tensions produced by the ideology of 
assimilation—in practice and in theory—in Lourenço Marques. Ulf Hannerz argues that 
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cosmopolitanism “entails an intellectual and esthetic openness toward divergent cultural 
experiences, a search for contrasts rather than uniformity.” Cosmopolitanism can also be 
“a matter of competence”:   
There is the aspect of a state of readiness, a personal ability to make one’s 
way into other cultures, through listening, looking, intuiting, and reflecting. And 
there is cultural competence in the stricter sense of the term, a built-up skill in 
maneuvering more or less expertly within a particular system of meanings.52  
 
 Hannerz adds that “[t]he cosmopolitan may embrace the alien culture, but he does 
not become committed to it.”53 That I have observed local “cultural resilience and 
innovation” in my sources and ethnographic observations while living in Maputo as part 
of the history of assimilation does not neglect the fact that some Africans at times 
actually had to surrender their practices in order to maneuver within the colonial system, 
in their pursuit of better, more modern lives. But as Nancy Rose Hunt argues, “[i]n local 
settings, colonial encounters entailed mutual processes of cultural incorporation and 
transformation, rather than complete cultural annihilation.”54  
Assimilated Africans in Lourenço Marques who were active in associational life 
and the African Press, I will show in coming chapters, took part in the diffusion of 
modernity in the colonial city, as stakeholders in the colonial promise of “progress.” 
Debates surrounding the meaning of becoming and being “civilized” Africans reflected 
and responded to local aspirations to participate in the modernizing world of Lourenço 
                                                        
52 Ulf Hannerz, Transnational Connections: Culture, People, Places, (New York: 
Routledge, 1996), 103. 
53 Hannerz, 104.  
54 Nancy Rose Hunt, “Domesticity and Colonialism in Belgian Africa: Usumbura’s Foyer 
Social, 1946-1960,” Signs, 15, no. 3 (1990): 449. 
  32 
Marques, helping to shape the boundaries of inclusion in the new social order of the 
colonial city. Adopting new ways of life did not mean becoming a stranger, though locals 
and outside observers (including scholars) may have sometimes seen it that way. But 
staying connected to, or preserving, the local—through music, dance, and food customs, 
for example—would become a key component of their activism in the late-colonial era, 
creating new generational tensions over what it meant to be modern, “civilized” Africans, 
as I show in chapters II and III. Middle-class Africans in Lourenço Marques who 
embraced assimilationist ideologies dealt with the cultural tensions associated with the 
pursuit of upward social mobility via assimilation in a way that, at times, required a 
surrender to colonial pressures, and at others, allowed for picking and choosing among 
old and new ideas and ways of living, as I will show in this dissertation. 
 
Sources, methods, and positionality 
Embracing the ambiguity of the middle-class concept can be a liberating endeavor 
for scholars like myself who are preoccupied with in-betweenness—people, experiences, 
and perspectives that do not fit neatly into seemingly well-defined (or at least well-
established) categories of analysis. My approach to locating people living in between 
poverty and wealth—people in the middle—in Maputo may generate concern about my 
positionality as a researcher with my own presumptions, interests, and priorities. I have 
done my best to avoid imposing my assumptions about middle classness onto the group 
of people that populate this study. To begin, I contend that the people I write about form 
do not form the middle class in Maputo, but rather a middle class that has, as a 
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historically contingent category, changed over time. One limitation of this study is that 
the perspectives and experiences of white Portuguese middle class residents in the 
colonial city are largely absent. I also only interviewed a few white Mozambicans and 
Mozambicans of Asian heritage living in contemporary Maputo. Instead, this study 
privileges the perspectives and experiences of black (including multiracial) 
Mozambicans.  
The study is based on twelve months of fieldwork including interviews and 
extensive archival research in Maputo, between 2014 and 2015. In addition, I spent two 
months in Maputo in May-June, 2013 for advanced Portuguese language training and 
predissertation research. Insights into how the city has changed in the twenty-first century 
in the final chapter are also informed by my first, brief visit to Maputo in 2007. During 
the 2013 trip I stayed with a single, middle-class Mozambican woman in the 
neighborhood of Malhangalene. Upon returning in 2014 with my husband, Tyler Flack, 
we lived for the first ten weeks with a middle-class family in a nearby part of the same 
neighborhood of Malhangalene. For the rest of our time in Maputo, we were fortunate to 
ultimately secure our own one-bedroom apartment in Malhangalene just a five-minute 
walk away from the family who hosted us for the first two and a half months of 
fieldwork.  
 I arrived for fieldwork in 2014 with, at first, the goal of documenting changing 
foodways among middle-class residents of the city, using food as the primary way into 
urban middle-class culture and how it has changed over time. I also believed that food 
would be a fruitful way of engaging women in a study of middle-class formation in 
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which I was determined to take women’s experiences and changing gender relations 
seriously. It turned out that food was a wonderful way of starting conversations with 
women and men of all ages. But it became clear to me that I was gathering life stories, 
experiences, memories, and perspectives that required greater attention in the study, 
broadening the lens beyond topics of changing culinary habits and tastes, or perspectives 
of alimentação saudavel (healthy food) and estar-bem (well-being), that reflected and 
responded to patterns of upward mobility.  
Based on the interviews I began collecting and on findings in the archives, my 
approach shifted to document lives and experiences in-between wealth and poverty in 
Maputo more broadly. While in Maputo I conducted around seventy semi-formal 
individual and small group interviews in Portuguese with residents of the city, and a 
couple of interviews in Beira and Quelimane during short visits while touring central and 
northern Mozambique in April 2015. Following fieldwork in Maputo, I spent two months 
in Lisbon where I collected additional colonial era archival materials. I collected 
interviews and ethnographic observations with people from neighborhoods across 
Maputo City including Polana Caniço and Laulane to Mafalala, Bairro Central, and 
Malhangalane, the middle-class neighborhood where I resided for the year. My 
observations are also informed by trips to Machava, Matola, and Namaancha as locations 
where people I spoke with were keeping machambas (farming plots) and/or building new 
homes. I have been able to highlight only a fraction of the life stories I collected in the 
text of this dissertation. However, the wider set of interviews that I conducted during 
fieldwork inform my analysis and approach to historicizing Maputo’s middle class.  
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I conducted interviews with women and men between the ages of 18 and 92, but 
most of the people I spoke with were between 18 and 70 years old. I interviewed 
teachers, small-business owners, drivers, aspiring entrepreneurs, students, professors, 
writers, market women, office administrators, and temporary workers looking for better, 
more secure forms of employment. Colleagues at the Universidade Eduardo Mondlane 
where I had a year-long academic affiliation put me in touch with a handful of people 
with whom I did interviews. Beyond those more formal connections, my interview 
sample was convened randomly and using the snowball effect. Many interviews were 
generated by my practice of spending time in various urban venues including markets, 
local eateries, shops, and neighborhood spaces of leisure and entertainment where I 
would engage in conversation with ordinary Mozambicans.  
I conducted interviews in Portuguese without an assistant so as to maximize my 
ability to engage directly with people in a conversational and relaxed manner. Interviews 
typically lasted one and a half to two hours. Early interviews helped to revise and refocus 
the kinds of questions I asked in later interviews, especially as I broadened my focus 
beyond changing foodways that originally informed my approach in the initial set of 
interviews. I conducted interviews at individual’s homes or sometimes at a meeting place 
in the city, typically at a café, restaurant, or park. I recorded about fifty of the more 
formal, but still conversational, interviews with written or verbal consent. I also of course 
had numerous informal chats and conversations with urban residents around the city 
through my daily interactions.  
The interviews represent a random sample of people convened by a white 
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American female researcher with my own assumptions about middle-class lives, 
experiences, and aspirations. To avoid imposing a middle-class status onto the people 
with whom I conducted interviews, my randomized sample of interviews required that I 
listen to people talk about their lives, experiences, families, and occupations from various 
socioeconomic backgrounds and positions. This enabled me to define people as “middle 
class” based not solely on their own use of the term “middle class” (classe media), 
though that self-identification was an important marker for several people with whom I 
spoke.55 My wide-ranging and randomized approach facilitated the process of locating 
middle-class Mozambicans within a wider set of experiences, aspirations, and class 
positions that I was gathering through interviews. My random sampling also, at times to 
my surprise, lead me to several women and men who came from assimilado families, and 
who owned small businesses, worked as teachers, or in other low to mid-level civil 
service jobs—a population of middle-class Mozambicans that is rarely captured in 
existing histories of assimilados that tend to focus on those families that rose to political 
prominence or high level positions in the postcolonial era such as the Honwana family. 
This was an exciting outcome that enabled me to write about legal assimilation as a 
foundation for the making of a middle class in Chapter I, and supporting my arguments 
above for delineating a clear separation between political elites of assimilado heritage 
from a more middling population of former assimilados and/or their descendants.  
                                                        
55 In contrast, Jason Sumich asserts that the self-identification alone is enough to consider 
his wealthier, politically connected population “middle class.” It is unclear whether or not 
people used the term on their own, or with his prompting as the researcher. Sumich, The 
Middle Class in Mozambique, 9-10. 
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Some readers may be dissatisfied to know that not all of the people that I 
interviewed and came to consider middle class, self-identified explicitly as “middle 
class.” But as Carola Lentz argues, self-identification is not always necessary when other 
markers of in-betweenness are present. That said, I agree with her argument that “[a]ll 
theories of social stratification and class have to address, in one way or another, the 
question of in which ways the observers’ categories engage with, or disregard, the social 
actors’ self-categorizations.”56  I did not always ask questions about social location so as 
to avoid artificially foregrounding it in our conversations. I avoided questions about 
income, wages, and assets because asking directly or indirectly about these topics could 
elicit shame, suspicion, or unreliable responses.57  But when appropriate, I would 
introduce the term classe media so that people could respond to it, or not.  
I paid close attention to other ways that people indicated a middling status. It was 
not uncommon for women to use hand gestures to indicate where they viewed themselves 
on the socioeconomic spectrum, sometimes waving a hand in-between the two poles of 
wealth and poverty that they first indicated above and below. Others often signified their 
middling status in relation to the past, indicating that they were living more comfortably 
in the present than they had been growing up with their parents. Some referred to living 
in a permanent home with electricity and running water as symbols of living a better life 
than their parents, while others often cited eating meat on a more regular basis compared 
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to their parents, or their memories of childhood.58 Finally, and significantly, the term 
“poor” (pobre) signified a position of real destitution, and is one that none of the people I 
spoke with felt accurately described their position in Maputo society. This was true even 
among those who described precarious living conditions. While I acknowledge that in 
these cases, people may have wanted to avoid the shame associated with being among the 
urban poor, I also consider these responses as indicative of a middle class optimism in 
contemporary Maputo, as I argue in Chapter V. Ultimately, to be “middle-class” in 
Maputo, as I will show in this dissertation, has been a position of relative privilege, and 
that relativity is key to understanding how people interviewed for this study located 
themselves as living in-between the urban poor and wealthy elites.  
Writing from interview recordings, notes, translations, and transcriptions 
presented me with additional questions about my positionality as researcher. Admittedly, 
one of the weaknesses of this dissertation is that I came to recognize some of the 
methodological challenges of writing women’s life histories, particularly in Chapter IV, 
rather late in the writing process. In particular, I found it difficult to write the stories of 
women’s struggles for “liberation,” after independence in 1975, without imposing a 
narrative structure that would be legible for a mostly Western, non-Portuguese speaking 
audience. I did not fully consider how and why women shared intimate details about 
abusive husbands or brothers, for example, and at times I have minimized, in my 
interpretations of people’s life stories, how the present can shape memories of the past.59 
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These are issues that I hope to address in future iterations of this project.   
Newspapers are a major print source for this dissertation. In the first half of the 
dissertation covering the colonial era, I rely heavily on what I and other scholars refer to 
as the African press, O Brado Africano. Self-proclaimed as Lourenço Marques’ only 
‘African’ newspaper, O Brado Africano (The African Shout) was the mouthpiece of the 
Associação Africana, formerly the Grêmio Africano, a social and cultural association of 
the city’s middle class assimilado and multiracial African population.60 The newspaper 
regularly published the following promotional announcements in its pages: “‘O Brado 
Africano’ is the best African newspaper published in Africa,’” and: 
“Africano! Remember that O Brado Africano is an African newspaper, 
made by Africans, depending on the efforts of all. Send your suggestions, point 
out errors to us, and send your collaboration. With the help of all it will be the 
newspaper that you want and hope for.” (Italics in original). 61 
 
                                                        
1800 to the Present,” (Ph.D. diss., University of Minnesota, 1999), 9-13. 
60 The historical records of the Associação Africana at AHM in Maputo are scattered and 
limited in scope. See: Associação Africana, Direcção dos Serviços de Administração 
Civil (DSAC), Secção A ‘Administração,’ Caixa (Cx) 3. A few additional files on the 
association can be found in the PIDE files at the Arquivo Nacional Torre do Tombo 
(ANTT) in Lisbon. See for example, “Associações que predominariam individuos de 
cor,” Fundo dos Servicos de Centralização e Coordinação de Informações de 
Moçambique (SCCIM), ANTT, Cota 41 and; “Associação Africana de Moçambique,” 
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the Grêmio became the Associação Africana in 1920.  
61 See for example, 17 July 1948 and 24 July 1948 (on the inaugural women’s page) of O 
Brado Africano. And, ‘“O Brado Africano,” the best African newspaper published in 
Africa,’ 4 September 1948.  
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Though I also consulted other newspapers that represented the concerns, debates, and 
aspirations of Africans in Lourenço Marques (such as A Tribuna) that came in and out of 
print across the colonial era, O Brado Africano was the longest established newspaper 
that spans nearly the entire colonial period (1908-1975). It has been utilized by many 
historians as a rich source of information on African male “elite” and assimilado political 
thought, particularly in the first quarter of the twentieth century, and the history of the 
press has been well documented.62 It has been underutilized in the study of the cultural 
and social lives of urban, and especially middle-class, Africans. Nuno Domingos’ use of 
the sports pages in his study of male football leagues in colonial Lourenço Marques is a 
notable exception.63 The women’s pages that emerged after World War II have been 
largely ignored by scholars, but yield particularly rich insights in the female aspirations 
for modern lives in the Post-World War II era, as I show in Chapter III.  
The first three chapters covering the colonial era also rely on archival materials 
collected at the Mozambican National Archive (AHM) in Maputo, and various colonial 
era archival collections in Lisbon, housed at the Arquivo Nacional Torro do Tombo and 
the Arquivo Histórico do Ultramarino. I was particularly struck by the intimate details 
one can glean from the assimilation case files spanning 1917 to 1961 at AHM such as 
baptism records, marriage certificates, and responses to administrative surveys on why 
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African applicants wanted to become Portuguese citizens. Correspondence and colonial 
reports add texture and evidence of debate and ambiguity embedded in the legal system 
of assimilation. Even though the assimilation files housed in AHM are substantial, they 
are also fragmented. I found that the AHM photography collection in Baixa (downtown 
Maputo) offered a rich complement to the fragmentary evidence of the written record 
housed at the main campus AHM located at the Universidade Eduardo Mondlane. 
Chapter III was in many ways born out of my discovery of the Mozambican dance and 
musical concerts organized in 1960s Lourenço Marques captured in photographs at 
AHM. Paired alongside the newspaper coverage of these events, and the edited collection 
of essays and publications by famed poet and writer José Craveirinha, Chapter III reveals 
a deeper and more complex history of middle-class Mozambican nationalist sentiments in 
the late colonial era than the photographs, many taken by the municipal tourism agency, 
reveal on their own. 
The postcolonial collections at AHM were, in 2015, particularly fragmented. 
Several collections were not yet catalogued, while others were dispersed across municipal 
agencies and offices either awaiting transfer to the AHM or waiting to be archived 
elsewhere. Newspapers are especially useful for filling in gaps in the archival record, and 
in the life histories and stories that I collected through oral interviews featured 
prominently in Chapters IV and V. The state newspaper Notícias (inherited from the 
colonial state) produced rich historical records of official state discourse, goals, and 
frustrations for modernizing postcolonial Mozambique. By the early-1980s the weekly 
periodical, Tempo (inaugurated in 1970) became a critical source capturing the struggles 
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and setbacks that shaped life in the socialist era in Maputo. Finally, newspapers are 
particularly useful for capturing middle-class perspectives when we consider the 
historical reality in Maputo that the men and women reading and writing in Portuguese 
for the newspapers as journalists, guest columnists, photographers, and concerned readers 
(who sent in letters to the editors) were typically of relatively privileged backgrounds.64  
 
A Note on Terminology 
The subtitle of this thesis, “The Making of a Mozambican Middle Class,” reflects 
my examination, especially in Chapters II and III, of the emergence of a Mozambican 
cultural and national identity in the 1950s and 1960s as a modernist, middle-class 
movement. Prior to the middle-class cultural initiatives that provided momentum for the 
emergence of Moçambicanidade (cultural Mozambicanness) in the 1950s, it was typical 
for middle-class people of African and multiracial (especially of Afro-Portuguese) 
descent to refer to themselves as “Africans,” not “Mozambicans.” For this reason, I use 
the term “African” throughout the first two chapters. The third chapter establishes that 
becoming “Mozambican” was, during the late-colonial era, a modernist aspiration to 
establish a unifying sense of shared identity among people of African and multiracial 
backgrounds living in the cosmopolitan city of Lourenço Marques. 
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In addition, I have found the term “multiracial” useful in place of the Portuguese 
terms mestiço, mulato, or misto historically used in Maputo to refer to people of 
backgrounds of more than one race. This choice of terminology reflects my application of 
Christopher Lee’s suggestion that the term “multiracial,” at the very least, gets away from 
the pejorative meanings often embedded in the Portuguese terms listed above.65 I also 
find the term “multiracial African” useful for acknowledging the African heritage that 
many of the middle-class people of the colonial era who are featured in this dissertation 
felt was so important to their sense of belonging and identity in Mozambique and the 
modern world. This sense of belonging is eloquently captured in the words of 
Mozambican artist, Malangatana, quoted above, to be “a part of the world, but in a 
concrete space: Mozambique.” 
 
The city as sociocultural and aspirational space 
This dissertation draws from middle-class studies in the Global South, Europe, 
and North America that show how aspirations are as important to understanding class 
formation as relative positionality and status in class studies.66 This approach has allowed 
me to conceptualize the making of a Mozambican middle class as a product both of 
human aspirations for better lives, and of the conditions of possibility and constraint 
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across the successive regimes of in the colonial-capitalist, socialist, and post-socialist 
eras. This thesis thus contrasts with recent scholarship on middle-class dependence on 
postcolonial state actors for economic opportunity and stability.67 My work reveals the 
precariousness of a middle-class position, especially for women, and the pursuit of better 
lives in spite of the Mozambican state’s many shortcomings.   
The African city, as Mamadou Diouf recently argued, is a space in which “what is 
being contested is the very idea of modernity, its materiality, and its manifestation.” 68 
The city is a site of ambition and desire for better lives, belonging, and inclusion in the 
modern world. In this dissertation the city at times emerges as an active setting and, at 
other times, as mere backdrop. David Morton’s recent scholarship on the history of 
housing in late-colonial and post-colonial Maputo convincingly argues that the city is not 
mere backdrop in the lives of urban Mozambicans. The city is a sociocultural and 
aspirational space—in both its possibilities and limitations.69 The city has had a more 
active role in shaping the everyday lives and concrete aspirations of its inhabitants than 
city as “backdrop” or even “setting” might imply. His findings resonate with my own 
scholarly preoccupation with in-betweenness and ambiguity, particularly in his efforts to 
blur the line (spatially and historically) between the so-called cidade de cimento and the 
cidade de caniço (the “city of cement” and “city of reeds”). The line along the Avenida 
                                                        
67 Sumich, The Middle Class in Mozambique. 
68 Mamadou Diuf, “Deep Histories of Modernity: The Archive Revisited,” Introductory 
remarks for the “Other Desires: The African City,” Conference held at Columbia 
University, New York, April 8, 2016, https://youtu.be/z7ifTewV_FE 
69 David Morton, Age of Concrete: Housing and the Shape of Aspiration in the Capital of 
Mozambique, (Athens: Ohio University Press, forthcoming). 
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de Circunvalação that divided these “two cities” of the colonial era, Morton shows, was 
porous.70 Populations living in the cidade de caniço were more diverse racially and 
socioeconomically than colonial urban planners envisioned. This meant that many 
middle-class, working-class and poor so-called indígenas, multiracial Africans, 
assimilados, whites, and some Asians lived alongside one another in the cidade de 
caniço, which became known as subúrbios in the post-World War II era.71  
I have worked to apply his insights about the interactions between people and 
built environment that have made Maputo City a site of middle-class aspirations for 
modernity, and for better lives, realized and thwarted. I have attempted to weave into the 
story dynamics of a growing and transforming city, and to highlight these dynamics 
where they have been particularly important for understanding the shifting paths and life 
experiences of urban, middle-class Mozambicans that are the main subjects of this 
dissertation. However, it is one of the limitations of this dissertation that at times the city 
appears as backdrop or context to the concerns, ambitions, and life stories of the people 
who take center stage in my analysis.  
 
                                                        
70 Jeanne Penvenne suggests the City of Cement and City of Reeds were indeed “two 
cities,” in an important essay exposing the deeply racist Portuguese “illusion” that 
Lourenço Marques was a white city. “Two Tales of a City: Lourenço Marques, 1945-
1975,” Portuguese Studies Review, 1-2, no. 19 (2011): 249-269. 
71 Per Dave Morton’s warning, the term subúrbios is not to be confused with the 
“suburbs” of Anglophone contexts. Rather, subúrbios refers to “neighborhoods located 
outside what were once the official boundaries of the city—and thus not generally served 
with municipal infrastructure.” He adds that around three-quarters of Lourenço Marques’ 
population lived in the subúrbios in the late-colonial era. David Morton, Age of Concrete, 
iv.  
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Chapter Organization 
This thesis is organized into six chronological and thematic chapters, each 
intended to stand on its own. As a result, there is some necessary overlap in the 
chronology. Chapter I examines the legal system of assimilation that granted Africans 
limited rights of Portuguese citizenship as a narrow path of upward social mobility 
(1917-1961). I show how Africans responded to the civilizational criteria for 
assimilation, such as being monogamous, which stirred debate over polygamy and 
women’s rights in the first half of the twentieth century. My findings also show that 
experiences of assimilation and the language it produced that juxtaposed “civilized” 
assimilados with “uncivilized” indígenas were shaped by colonial administrators and 
African applicants alike. In other words, Africans too gave meaning to the colonial 
language of “civilization” that shaped their claims to colonial promises of “progress” and 
“development” for a modern colonial society. 
Chapter II shows that, though small in numbers, by the early post-World War II 
era, urban educated African women had a significant presence among Lourenço 
Marques’ middle-class intellectual crowd. I argue that through the public forum of the 
new women’s page of the African press, O Brado Africano, women used the language of 
modernity to assert themselves as contributing members of urban society where their 
presence as women was often viewed with suspicion and scrutiny fueled by persistent 
male anxieties about female sexuality and impropriety in public life. These women 
debated the politics of respectability at home and the workplace in the post-World War II 
era as they pried open new possibilities for journalistic and artistic expression that began 
  47 
to explore the complexities of their colonized identities and aspirations for a more 
egalitarian future.  
Chapter III explores a growing public scene of urban artistic expression and 
creativity in 1960s Lourenço Marques that gave rise to a new Mozambican identity, 
Moçambicanidade, that we begin to see emerging in Chapter II. A new generation of 
young, urban, educated Africans experienced new possibilities for social mobility in the 
city as Portugal sought to reform the colonial relationship under local and international 
pressure to modernize, educate, and develop its African territories. Whether the 
Portuguese intentions were genuine or not, this moment of possibility created space in the 
city for “youngsters” to explore what earlier generations felt, or wondered, they had lost 
to the politics of assimilation and colonized identities in urban life: a sense of rootedness 
or belonging as Africans and as Mozambicans in a modernizing world. I argue that 
becoming “authentically” Mozambican, was a modernist aspiration that emerged among 
the urban middle-class population of the 1950s and 1960s and manifested in local 
performances of “Mozambican folklore” in urban venues previously considered 
exclusively white spaces. From family-friendly dance recitals at municipal parks to the 
scantily-clad “exotic” dancers performing “traditional Mozambican” dance on stage at 
the Luso Bar in the downtown nightlife district, these performances were shaped by 
persistent middle-class debates over the value of “tradition” in modern urban life and the 
anxious position of urban women in a global moment of sexual revolution.  
Meanwhile, in northern Mozambique, the Liberation Front’s war with Portugal 
was intensifying in the 1960s and 1970s. The Interlude serves as a transitional chapter 
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between the colonial and postcolonial periods, providing an overview of the abrupt end of 
the colonial war in 1974 and Portugal’s rapid process of decolonization and transfer of 
power to Frelimo on June 25, 1975. I examine some of the immediate economic and 
political transformations in the creation of a vanguard Marxist-Leninist state under the 
new ruling elite, Frelimo. I argue that, despite Frelimo’s rhetoric of rupture from the 
colonial past, in many ways the socialist era re-inscribed colonial era hierarchies into the 
everyday lives and experiences of urban Mozambicans seeking better lives in the 
postcolonial capital. The persistence of inequality in the new social and political order 
(that was rhetorically committed to modernizing Mozambique to become a more 
egalitarian and classless society) underpinned gendered experiences of shortage and 
insecurity in what became known as the tempo de fome (hunger period) of the early-
1980s. 
Chapter IV explores postcolonial promises of “women’s liberation” in socialist 
Maputo (1970s-80s) that invigorated a new generation of urban women to pursue 
economic independence from men. The language of “women’s liberation” fueled a 
protracted struggle among middle-class Mozambicans to make sense of and put into 
practice, new ideals for a revolutionary Mozambique. In this urban struggle, men and 
women grappled with the unresolved debates of the colonial era about the meaning of 
being (or becoming) productive, contributing, and modern members of a new 
Mozambican society. As men and women struggled to realize ideals for the New Man 
and the Liberated Woman, in a period of possibility and rapid social transformations, 
women risked their respectability to achieve financial independence as the circumstances 
  49 
around them descended into deep decline and instability through the 1980s tempo de 
fome.   
Chapter V closes with ethnographic insights into the transformations during the 
era of “democratization” and privatization following the Rome Peace Accord that 
officially ended the seventeen-year long civil war. In the 1990s, buoyed by the influx of 
international human and women’s rights organizations into the post-socialist city, middle-
class women made new demands for equality through legal reforms that reignited old 
debates about the continuing practice of polygamy and women’s rights in modern 
Mozambique. In the twenty-first century, a new generation of urban Mozambicans seek 
material inclusion in a period of more visible forms of wealth and consumerism, such as 
owning a car, while managing rising costs of living and the uncertainty of a fragile, aid-
dependent post-socialist state.  
The Epilogue briefly reflects on the recent financial crisis in Mozambique since 
revelations in 2016 of the government’s secret debt scandal. I consider the possibility that 
life for the middle class has become more precarious since I completed fieldwork in 
Maputo in 2015. But despite deepening uncertainty about the stability of the aid-
dependent Mozambican state, history suggests that Maputo will continue to be a site of 
ambition and desire for new generations of Mozambicans seeking inclusion in the 
modern world.  
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CHAPTER I 
Indígena or Não-Indigena? Assimilation and Middle-Class Formation in Lourenço 
Marques, 1917-1961 
 
 Colonial officials certainly tried to govern according to fixed rules 
and procedures which were based on what they imagined to be the stable 
political and jural systems of the African past. But they rarely exercised 
enough effective control to accomplish exactly what they set out to do. This 
was so for several reasons…African societies were not divided into neatly 
bounded, mutually exclusive, stable cultural and political systems, but were 
dynamic, changing communities, whose boundaries were fluid and 
ambiguous and whose members were often engaged in multiple contests for 
power and resources. -Sara Berry. 1 
 
 Visions of Empire were created and clarified out of metropolitan 
discourses as well as by those fashioned in the colonies themselves. -
Frederick Cooper and Ann Stoler. 2 
 
 
 This chapter examines the legal system of assimilation in Mozambique that 
granted around 6,000 Africans limited rights of Portuguese citizenship between 1917 and 
1961. Portugal applied the assimilation model first developed in Mozambique to Angola 
and Guiné (present-day Guinea-Bissau) in 1926. Following post-World War II efforts to 
reform the legislative path for Africans to become Portuguese citizens, in 1961, under 
local and international pressures, the Portuguese abolished the assimilation system and 
declared all inhabitants of its Overseas territories citizens of Portugal. In Mozambique, 
assimilation was an urban phenomenon, and the majority of assimilation cases were 
concentrated in and around the colonial capital of Lourenço Marques between 1940 and 
                                                        
1 Sara Berry, “Hegemony on a Shoestring: Indirect Rule and Access to Agricultural 
Land,” Africa: Journal of the International African Institute, 3, vol. 62 (1992): 329-330. 
2 Frederick Cooper and Ann Stoler, “Tensions of Empire: colonial control and visions of 
rule,”American Ethnologist, 16, No. 4 (Nov., 1989): 611. 
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1961. In addition to paying application and processing fees, eligible applicants had to be 
members of the raça negra (black race), demonstrate some Portuguese literacy skills, and 
prove that he or she had abandoned the “habits and customs of the natives,” namely, 
polygamy. Becoming assimilated (assimilado/a) thus marked an applicant’s successful 
cultural evolution, in the eyes of the Portuguese law, from “native” (indígena) subject to 
“non-native” (não-indigena) citizen. 
 This chapter uncovers the bizarre, ambiguous, and gendered legacy of 
assimilation in colonial Mozambique. I contend that this history is fundamental to 
understanding assimilation as a contested path of upward mobility for urban Africans 
that, in the early twentieth century, produced unresolved debates about the cultural 
implications of upward social mobility that future generations of middle-class urban 
Africans would continue to grapple with.3 What did it mean to be a member of the raça 
negra? How was the eligibility of multiracial Africans, who were among the assimilado 
population, determined? How did women exist within the system, beyond as the wives 
and daughters of assimilado men? What cultural tensions did the denigration of the rural 
“habits and customs of natives” produce among the mostly urban, Portuguese-speaking 
and upwardly mobile Africans who were eligible for assimilation? What do middle-class 
                                                        
3 I use the term “African” throughout this chapter because it best captures the identity 
politics that framed the debates around assimilation and upward mobility in the colonial 
capital. I use the term to include Africans of multiracial descent who were among those 
who assimilated. Alternatively, I could use the term “blacks” but such designation would 
flatten the history of the problem of defining the “raça negra” that I attempt to deal with 
in this chapter. My use of the term “African” also considers the fact that a “Mozambican” 
identity did not begin to emerge in local discourse until the 1950s. Thus, it would be 
anachronistic to use the term “Mozambican” for the earlier period covered in this chapter. 
The next two chapters deal with the emergence of a middle-class “Mozambican” identity.  
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African responses to assimilation—as applicants and critics alike—reveal about how they 
influenced the system and the gendered categories of race and class that it produced? And 
what can we glean from African claims to Portuguese citizenship in shaping colonial 
definitions of “civilization?” This chapter begins to answer these questions, while setting 
up a fuller exploration of the post-World War II middle-class African engagement with 
assimilationist ideology in the next two chapters. 
 I argue that assimilation was a bizarre, ambiguous, changing, and gendered legal 
system that created a contested template for an idealized, modern African society. 
Assimilationist ideology demanded a performance of normative behaviors of Portuguese 
colonial society, from speaking the language and declaring a commitment to monogamy, 
to wearing European-style clothing and shoes. But urban, Portuguese-speaking Africans 
who were stakeholders in the colonial promise of “progress” and “civilization” (see 
Introduction), did not simply accept the notion of Portuguese cultural superiority that 
underpinned assimilationist ideology. Rather, the assimilationist ideology fueled new 
debates and anxieties about place, self, and state that affected imaginations and realities 
for Africans seeking a better life (para melhorar as minhas condições) in the colonial 
capital.4 Marriage practices were a cornerstone of the civilizing policy as a fundamental 
criterion for creating colonial racial and class difference. Middle-class debates over the 
                                                        
4 African applicants for assimilation often used variations of this phrase when asked by 
administrators why they were applying for assimilation. As I elaborate on below, for 
some, “to live a better life” meant having access to higher levels of education not 
afforded to so-called indígena (native) African subjects. For others, this meant being able 
to provide their children with better educational opportunities, or a promotion into a 
better salaried job reserved for Portuguese and/or assimilado employees. And for a few, 
becoming assimilated reflected aspirations for the right to vote as a Portuguese citizen.   
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value of polygamy and lobolo in a modern African society, and male anxiety about 
single, urban African women were continuous themes that informed discussions of the 
role of legal assimilation in shaping meanings of “progress” and “civilization” across the 
colonial period. 5 
 In the first two decades of the legislation, conformity to the idealized, 
monogamous “civilized” African was necessary in order to attain political and economic 
privileges of Portuguese citizenship. By the late-1930s assimilado figures such as Rui 
Noronha, a cosmopolitan, argued that “civilization” represented a set of principles of a 
moral and just life that could hardly be claimed as distinctly European. By the 1940s, 
urban middle-class Africans began expanding their cosmopolitanism to include 
“Africanness,” and by the 1950s, “Mozambicanness,” (Moçambicanidade). Post-World 
War II urban, middle-class cultural initiatives in journalism, literature, dance, and music 
sought to challenge assimilationist ideology with new conviction about the virtues and 
contributions of African society to a modern, cosmopolitan and “civilized” world. These 
debates contributed to the reform efforts of the legal system in the late-colonial era, as I 
show below, and shaped an emergent middle-class “Mozambican” identity, as I will show 
in the next two chapters.  
 Furthermore, and contrary to popular scholarly interpretations, men and women 
could apply for assimilation when it was first passed in 1917. However, women’s direct 
                                                        
5 Following the work of Nafisa Sheik in KwaZulu Natal, South Africa, my gendered 
approach to an examination of the assimilation legal system, and the politics it produced, 
is based on the “centrality of gender and marriage” for understanding the making of 
colonial difference. Nafisa Sheik, “Customs in Common: Marriage, Law and the Making 
of Difference in Colonial Natal,” Gender and History, 29, no. 3 (2017): 598-604.  
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access to assimilated status was curtailed by a 1927 reform that asserted women would be 
“automatically” granted assimilada status via assimilado husbands and fathers, 
effectively discouraging single female applicants. This reform, as part of the wider 
application of the assimilation legal system across the Portuguese African colonial 
territories in 1926, was reflective of the tightening restrictions on African social mobility 
in the period of New State (Estado Novo) formation in the interwar era. It also reflected 
patriarchal Catholic attitudes in Portugal and in the colonies that emphasized the nuclear 
family as the nexus of a “civilized,” modern society. But another round of reform in 1954 
opened up the path to Portuguese citizenship to more Africans, including a new path for 
women applicants. This later reform reflected the changing economic reality of a small 
but significant number of African women entering professional work (especially in areas 
of midwifery, nursing, and office secretarial work) and the short-lived modernizing 
political and economic policies passed down from the metropole in a post-World War II 
moment of possibility. This 1954 reform effort also sought to respond to African 
demands for greater inclusion in colonial society through access to the privileges of 
metropolitan citizenship.  
This chapter relies on case files of assimilation applicants between 1917 and 
1961, alongside administrative correspondence and legal reforms that grappled with the 
limits of what was an ambiguous legal process meant to create a nationalized 
(Portuguese) and loyal African citizenry. In addition, I turn to the pages of the African 
press—O Africano when it was founded in 1908, then relaunched in 1918 as O Brado 
Africano until it was banned by Frelimo in 1975—to examine the debates the system 
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produced among urban, middle-class, multiracial Africans.6 These debates were often, at 
their core, about the relationship between metropole and colony, the rights of Africans as 
inhabitants of the Portuguese empire, and the pursuit of “progress” and modernity in the 
colonial setting.7 8 
  
The ambiguities of the legal assimilation system 
 The introduction of assimilation legislation in Mozambique in 1917 reflected 
Portuguese anxiety about its lack of control of the colonial territory. The year 1917 was 
marked by political instability in the metropole, where the war had gone on longer than 
anyone expected, exacerbating the division among political parties and within the 
Republican government which had overthrown the Monarchy in 1910.9 The Republican 
government (1910-1926) struggled to balance competing interests in centralizing control 
of the region after Portugal entered the First World War in 1916, facing demands for 
autonomy in Mozambique. It is also important to note that the original 1917 assimilation 
                                                        
6 Aurélio Rocha suggests that it was relaunched after a brief hiatus in 1918 in direct 
response to the assimilation legislation, also known then as the “laws of exception.” See: 
Associativismo e Nativismo em Moçambique: Contribuição para o Estudo das Origens 
do Nacionalismo Moçambicano, (Maputo: Textos Editores, 2006), 132. 
7 “Nós e a Metropole,” O Africano, 18 January 1919; “Pobre Portugal!” O Africano, 25 
January 1919. 
8 Christina Nogueira da Sliva argues that assimilation was actually meant to stifle African 
social mobility, in one of the most insightful and detailed analyses of twentieth-century 
metropolitan Portuguese assimilation ideology as anti-assimilationist, when viewed 
against history of nineteenth century Portuguese assimilationist ideology. Christina 
Nogueira da Silva, “Assimilação assimilacionismo e assimilados no Império português 
do século XX: uma relação equivocada,” in Nogueira and Angela Barreto Xavier, O 
Governo dos Outros: Poder e Diferença no Império Português (Lisboa: Imprensa de 
Ciências Sociais, in publication).  
9 Mar-Car “A Revolução em Portugal,” O Africano, 15 December 1917. 
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legislation passed in Mozambique during a period of narrowing opportunities for 
Africans increasingly subject to the indigenato system of forced labor, chibalo. 
Political tensions in Lourenço Marques mirrored those in Lisbon, as Portugal 
struggled to define the relationship between colony and metropole in an era of 
Republican discourse of liberté, égalité and fraternité. Portuguese-speaking Africans, 
some of whom had fought on the side of the Portuguese in the Luso-Gaza wars of the 
1890s (see Introduction) were among those most vocal in their demands for rights and 
recognition by the Portuguese administration (much of it locally staffed by Africans) 
during this era. The assimilation legislation was then rewritten from the metropole and 
applied across the Portuguese African territories in 1926, reflective of the centralization 
policies and the far-right politics of the emergent New State (Estado Novo) in the 
interwar years. As Portugal emerged in the post-World War II era in relative economic 
stability, the Salazar regime implemented some “modernization” reforms in the post-
1940 era. Alongside initiatives to expand its educational footprint in the colony and 
reinvigorate long unmet promises to invest in areas of agricultural development, 
healthcare, and nutrition for African workers, the Portuguese looked to expand, 
gradually, African access to Portuguese citizenship through a series of reforms to the 
assimilation legislation.  
 Beginning in 1917 in Mozambique, an indígena African subject could become a 
Portuguese citizen if he or she officially assimilated to a European way of life. The status 
came with a certificate of “exemption,” called the alvará de isenção that identified the 
assimilated African as exempt from the hut tax and from the indigenato forced labor 
  57 
system, chibalo, which paid little to nothing in mostly agricultural work in sugar, cotton 
and other state (and sometimes private) industries. The alvará also functioned as an 
identity card in urban spaces of Lourenço Marques such as cafés, restaurants, 
entertainment venues, and other businesses.  
 Successful assimilation applicants had to prove with supporting documents (such 
as school, baptism, and marriage records or certificates called atestados) that they could 
speak Portuguese, were committed to adopting monogamy, and denounce the “habits and 
customs of the black race,” one of the more ambiguous requirements. Applicants also had 
to have a profession “compatible with European civilization,” or prove other “licit” 
financial means to sustain a “European” way of life including food, housing, and clothing 
for the applicant and his family. The professional requirement was equally ambiguous 
and the administration sought to address it with a 1944 law intended to clarify salaries for 
indígenas and assimilados (which were still lower than salaries for Europeans for the 
same jobs) accompanied by a colony-wide initiative to check up on the living and 
housing conditions (such as whether an applicant had furniture) of assimilados. 
Occassionally (though by the records I consulted, rarely) assimilados had the alvará 
revoked if they were deemed unfit to maintain a “European way of living,” which was 
allowed for by the original 1917 legislation. 
Married applicants had to provide a civil marriage certificate while single 
applicants had to declare in writing with a signature “pledging to adopt monogamy.”10 
                                                        
10 Portaria Provincial No. 317 de 9 de January 1917, article 3, Boletim Oficial de 
Moçambique, January 1917. It is worth noting that marriage was a politically instable 
institution during the Republican era. In 1910 the new Republican Leis de Família 
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Being monogamous was the only explicit cultural criterion for legal assimilation for 
much of the time the legislation was in place, though it became less explicit following a 
1954 reform followed by a new practice in which applicants were asked in an interview-
style setting (held at administrative posts) what the “habits and customs” were that they 
had abandoned. Applicants responded with answers including: nakedness, shoelessness, 
the practice of polygamy and lobolo, drunkenness, and visiting curandeiros (“traditional” 
healers). But some declared they had never practiced the “habits and customs” and did 
not know what they were, “não sei.”11 Others explained that they weren’t familiar with 
the “habits and customs” because they were born and raised in the city, that they had 
always lived at a distance from the indígena “habits and customs,” and so could not speak 
to them. Such responses point to the rural meaning assigned to the language of the so-
called indígena customs and reflect the fact that assimilation was by-and-large an urban 
process.12 
While the cultural criteria remained ambiguous and historically contingent, the 
racial status of the indígena was explicitly defined as a member or descendent of the 
                                                        
(Family Laws) declared that for a marriage to be legally recognized, it had to be a civil 
union; Church weddings would no longer be recognized. This legislative reform reflected 
broader Republican moves to foster separation between church and state, and the 
anticlericalism of the new government. See: Eric Morier-Genoud, “The Vatican vs. 
Lisbon: The Relaunching of the Catholic Church in Mozambique, ca. 1875-1940,” 
(Basel: Basler Afrika Bibliographien Working Papers, 2002). 
11 See for example the cases of José Velemo Beve, Celestino Jaime Boane, and Rahema 
Abdula in AHM, Fundo do Concelho de Lourenço Marques Tribunais Indígenas 
(FCLMTI), Cx. 3215.  
12 Studying the “habits and customs” meant going to rural areas or, the “interior.” See 
below discussion of the 1914 Commission to study and codify the “habits and customs of 
the natives.”  
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“black race,” (raça negra).13 But what this actually meant, and how broadly the raça 
negra was defined with regard to multiracial Africans raised questions that preoccupied 
assimilation applicants, Portuguese officials, and outspoken critics of the ambiguity of 
the law. As it turned out, defining the “black race” proved to be a slippery task, reflected 
not only in the application files, public debates, and administrative correspondence over 
the years, but also in the constantly changing racial categories used in Portuguese census 
reports.14 The racial status of multiracial applicants was particularly confusing, despite 
the legal exemption of some multiracial children from the indígena status, thus 
exempting them from the assimilation process.  
The confusion within the sources has led some scholars to treat assimilados and 
multiracial Africans (mestiços, mulatos, and mistos) as separate groups.15 But in reality, 
many multiracial Africans applied for, and were granted, assimilated status. In fact, 
multiracial African women were among the first to assimilate in Mozambique, as I 
                                                        
13 While the first assimilation legislation was passed in 1917 prior to the 1926 unified set 
of legislation across Portugal’s African territories, in 1927 Mozambique passed 
Legislação da Colonia n. 36 to update its definition of indigenas as those who did not 
meet the following criteria: 1. Speak Portuguese; 2. Not practice the ways and customs 
characteristic of the indigena; and 3. Be employed in a profession, trade, or industry, or 
otherwise have the means to maintain the não-indigena status. The 1927 Mozambican 
legislation also made explicit that women and children of não-indigenas were also 
considered não-indigenas as well as children of an indigena and não-indigena who were 
under the care of the não-indigena parent. (Boletim Oficial de Moçambique no. 46, 12 
November 1927.) 
14 The census reports thus make for challenging and potentially unreliable sources for 
locating quantitative data on the number of multiracial, “não-indigena” and other 
categories of Africans in the colony over time. Instead, they reveal the broad and 
conflicting racial vocabulary at local and metropolitan administrative levels.  
15 See, for a recent example: Eléusio Viegas Filipe, “‘Where are the Mozambican 
Musicians?’: Music, Marrabenta, and National Identity in Lourenço Marques, 
Mozambique, 1950s-1975,” (PhD diss., University of Minnesota, 2012): 53; 102. 
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discuss further below. It was not until the 1926 legislative reform that effectively 
discouraged female applicants by asserting that daughters and wives of assimilated 
African men would be automatically granted the assimilada status. In fact, records reveal 
that the process was not automatic, making the status particularly tenuous in cases of a 
father or husband’s death before wives or children were ever formally registered as 
assimilated.   
The complex cases of women and multiracial (not mutually exclusive categories) 
Africans shows that assimilation created unstable, gendered racial categories of 
“uncivilized” indígena and “civilized” assimilado that produced new debates about the 
boundaries of inclusion in the colonial capital as a site of modernity and progress in 
metropolitan and colonial discourses. In theory, the law considered children of an 
indígena mother and a não-indigena father exempt from the assimilation process, but 
only if they were in the care of their não-indigena fathers (or, if they were living at a 
school or other educational institution, such as a mission station). But it was unclear if 
this meant that such children were automatically considered não-indigenas and if so, 
what that status meant in relation to Portuguese citizenship. Furthermore, the law was not 
clear about who would be considered a não-indígena, and what rights such a status 
conferred, in cases where parents were themselves of multiracial descent. 
Such cases were only made clear through the application process by which 
multiracial applicants were subject to the judgements of administrators who themselves 
often did not know how to treat their ambiguous racial status. In some cases, the 
applicant was granted the alvará and in others, they were deemed “não-indigena,” and 
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thus ineligible for assimilation. Records do not indicate if such a determination meant 
that the applicant was then deemed a Portuguese citizen or not. But perhaps, for some 
applicants, being registered as não-indígena was satisfactory, even without obtaining the 
alvará. Because não-indígena status at least meant that the applicant would not be subject 
to chibalo labor, had access to jobs in the civil service, and could attend state schools, not 
to mention move more freely within the colonial capital. 
It seems fairly clear that being in the care of the father meant that the father was 
alive and had not abandoned the child to be raised by his or her indígena mother alone. In 
the case that a father was no longer living, children of a não-indigena father and indígena 
mother would not qualify for the exemption and did have to then apply for assimilated 
status in order to obtain Portuguese citizenship, as was the 1919 case of José Abel da 
Cruz Braga, the son of a Portuguese man and an indígena woman named Maria.16 The 
same was true for a young woman named Leopoldina Mesquita Pimental, the daughter of 
a Portuguese administrator and an indígena woman name Maria Joana, who also 
successfully applied for assimilation as a multiracial African, whose case I detail further 
below.  
 Women were not explicitly addressed in the assimilation legislation until a 1926 
reform that stated that wives and children of (male) assimilados would be automatically 
granted assimilated status, a reform that effectively discouraged women from applying 
for assimilation. But for the first decade of the legislation, women could, and did, apply 
                                                        
16 AHM, Fundo do Direcção dos Serviços dos Indígenas (FDSNI), Secção M-Tribunais 
Indigenas, “Assimilação dos Indigenas”, Cx. 1620. 
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for assimilation independent of fathers and husbands. Among the first batch of 
assimilation records are the cases of three young, single women: Luzia Delfina Curtis, 
Clementina Mendes Fernandes, and Leopoldina Mesquita Pimental.17 Each of these 
women applied and were granted assimilated status in 1917, within the first year of the 
law’s application. Luzia was eighteen years old at the time of her application. She was a 
student at the Missão de São Baque in Matutuine (Lourenço Marqus) where she also 
resided. Born in 1899 in Catembe, across the bay from Lourenço Marques, she was the 
“illegitimate” daughter of Misebake. Her maternal grandparents were Sibake and 
Maputsho of Zululand. According to an atestado from the mission, Luzia did not know 
more about her family. It is possible that she had been orphaned, which could explain her 
residence at the Mission where she was baptized in 1916, when she was seventeen years 
old. 18 A letter from her godfather (padrinho) Pedro Abelandrino Viana Rodrigues (an 
unmarried administrator in the Circumscription of Maputo) attested to the fact that she 
had abandoned the “habits and customs of the indígenas,” that she could write and speak 
the Portuguese language, and that she had received an education that would ensure she 
could earn sufficient income, in addition to having other (unstated) means of supporting 
her status.19  
 Clementina was a 24-year old, single woman born and raised in the city of 
                                                        
17 Amadeu Augusto Ventura, letter to the Secretario dos Negocios Indigenas (hereafter 
Native Affairs), 4 July 1917. AHM, , Cx. 1620. Granted assimilated status in July, 1917.  
18 Manuel da Cruz Boavida, letter to Native Affairs, 11 December 1917. AHM, FDSNI, 
Cx. 1620. 
19 Circumscription was a colonial administrative unit. Pedro Abelandrino Viana 
Rodrigues, Letter to Native Affairs, 4 December 1917. AHM, FDSNI, Cx. 1620. 
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Lourenço Marques. Her parents were David Mendes Fernandes and a woman named 
Matima. Their names suggest they were not legally married (nor can we assume that they 
were living together at the time of Clementina’s application). But she was living in Alto 
Mãe, a middle-class and multiracial neighborhood situated in between the neighborhoods 
of the cidade de cimento and the suburbios (see Introduction) which might suggest that 
she was herself of multiracial heritage. Amadeu Augusto Ventura, a Portuguese 
administrator for the municipality of Lourenço Marques, attested that Clementina had 
“completely abandoned the habits and customs of the black race,” and that she could read 
and write the Portuguese language.20  
Leopoldina Mesquita Pimental’s case is equally fascinating, but with many more 
details that are absent from Clementina and Luzia’s thin assimilation records. Leopoldina 
was an eighteen-year old single woman with some education when she applied for 
assimilation in Lourenço Marques in November 1917. She passed her second-class exams 
in 1912 as a student at one of the only public schools in Mozambique, the Escola 
Primeira de Janeiro.  She was baptized in the Catholic Church in 1900 at the Igreja 
Parochial de Nossa Senhora da Conceição in Lourenço Marques by Padre Martins, who 
gave her the name, Leopoldina. Her Portuguese godparents, members of the same church, 
Joaquim Azevido de Sá Carneiro and Beatriz Assunção Sá Carneiro, were in attendance 
at her baptism, but her father was not.21 According to Padre Martins, her father was 
                                                        
20 Amadeu Augusto Ventura, Atestado, July 1917. AHM, FDSNI, Cx. 1620. 
21 It is unclear whether or not her mother, Maria Joana, was at Leopoldina’s baptism.  
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“unknown.”22 Fortunately, the historical record reveals more than Padre Martins knew (or 
was willing to state in the baptism records) about Leopoldina’s parents.  
 
Figure 1. 1911 Class photograph of the girl’s section of the Escola Primeira 
Primeira de Janeiro. Leopoldina Mesquita Pimental is somewhere in this 
photograph as a student there between 1911-1912. Source: AHM Photography 
Archive, Cx. 24 (Educação-escolas), Icon. 10699 ("Alunas das Escolas 1 de 
Janeiro," Escola primeira feminina. 1911). 
 
Born in 1898 in Magude, a rural area located about 150 kilometers north of the 
city, Leopoldina was the daughter of Maria Joana, likely a Shangana speaker, and Pedro 
de Mesquita Pimental, a Portuguese administrator of Magude. Pedro was remembered by 
Albertina Tiwana, an elderly resident of Magude in the 1990s, as the first chief (hosi) of 
the recently demarcated Circumscription of Magude in the southern District of Lourenço 
                                                        
22 Padre Antonio Alves Martins, Atestado, July 1917. AHM, FDSNI, Cx. 1620.  
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Marques.23 According to other longtime Magude residents, Pedro Pimental was living in 
common law marriage with a “local” woman during his administrative tenure, which 
ended in 1912, shortly before his death. In her assimilation records, Leopoldina was 
considered the “illegitimate” daughter of Pedro and Maria Joana. Maria was likely the 
“local” woman the Magude residents had described. Pimental’s written records reveal 
anxiety about establishing order among Africans through a more formalized customary 
legal system. He observed that the “disobedience” of women in “native society” 
undermined local male authority, providing example of male administrative anxieties 
about single African women’s autonomy.24 Nonetheless, and perhaps ironically, 
according to Magude residents in the 1990s, Pedro had built a house for his “native” wife 
on a piece of land concession he had acquired outside of Magude in nearby Chobela.25  
 On the one hand, Leopoldina’s case was extraordinary. She was one of a small 
group of young, single, Portuguese-speaking women who assimilated prior to the 1926 
reform, which made it more difficult for women to apply independent of husbands or 
fathers.26 But hers is also an ordinary story in the sense that Heidi Gengenbach argues 
women’s lives were, in early twentieth-century southern Mozambique, intimately 
entangled in the matrix of colonial state formation that scholars now generally agree was 
                                                        
23 Heidi Gengenbach, Binding Memories: Women as Makers and Tellers of History in 
Magude, Mozambique, (Columbia University Press Gutenberg-ebook, 2006), 
http://www.gutenberg-e.org/geh01/index.html.  
24 Pedro de Mesquita Pimental, “4a Circumscripção: Magude,” in Distrito de Lourenço 
Marques, Relatório das Circumscripções, 1911-1912. (Lourenço Marques: Imprensa 
Nacional, 1913), 32-33.  
25 Heidi Gengenbach, “Mapping Magude,” in Binding Memories. 
26 Estuato politico, civil, e criminal dos indigenas das colonias does angola, guine e 
mocambique, 1926. See additional discussion of this reform below. 
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one hardly defined by Portuguese “control.”27 Leopoldina’s multiracial heritage as the 
daughter of an indígena mother and a Portuguese father was not unusual. For centuries, 
Portuguese, Asian and other foreign men traveled to southeast Africa without wives or 
children, and they often engaged in sexual relationships with “local” women. By the turn 
of the twentieth century, the multiracial population in and around Lourenço Marques was 
notably visible, some holding the highest positions within the Portuguese administrative 
ranks.28 But as racial ideologies were shifting in the first quarter of the twentieth century, 
the fact of interracial sexual relationships and multiracial children presented a particularly 
messy set of problems for the administration’s efforts to create a bifurcated colonial 
society.  
The layers of ambiguity in the definitions of assimilado, indígena, and não-
indigena within the assimilation legal structure created confusion, frustration, debate, and 
calls for reform. Some critics believed that the law was so poorly designed that it should 
be done away with altogether. Just weeks after the 1917 legislation was published, 
director of O Africano, João Albasini (a man of multiracial Ronga and Portuguese 
heritage) took to the pages of the newspaper to challenge the legitimacy and 
constitutionality of the assimilation legislation. Albasini pointedly asked, “He who never 
lived by these habits and customs is, or should be, beyond the reach of this requirement, 
                                                        
27 Gengengbach, “‘What my heart wanted’: Gendered Stories of Early Colonial 
Encounters in Southern Mozambique,” in Jean Allman, Susan Geiger, and Nakanyike 
Musisi (eds.), Women in African Colonial Histories, (Bloomington: Indiana University 
Press, 2002).  
28 Aurélio Rocha, Associativismo e Nativismo em Moçambique, 71-72.  
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right?”29 To João Albasini, an outspoken critic of the legislation, the idea that African 
society was homogenous and could be administered as a singular group of indígenas 
reflected a gross misunderstanding of the heterogeneity of African society in early 
twentieth-century southern Mozambique.   
In 1914 Albasini was the only person of African heritage appointed to a special 
commission charged with the task of documenting and codifying the “habits and customs 
of the natives” across the District of Lourenço Marques. Ultimately, the findings of the 
commission would inform customary law in the colony. In a short but direct editorial 
announcing the commission and its members to O Africano readers, Albasini criticized 
the administration for thinking that he and a handful of other Native Affairs 
administrators would be given the time and resources necessary to document the vast and 
diverse customs of so-called indígenas across the District.30 To Albasini, it was a 
worthwhile endeavor, but poorly organized by an administration that badly 
misunderstood the diversity and complexity of African society beyond the colonial 
capital.  
With the establishment of the assimilation system a few years later, and after a 
few expeditions to study rural “native” customs, Albasini was particularly sensitive to the 
administration’s disregard for Africans like himself who did not identify with the “habits 
                                                        
29 João Albasini, “A Tal Portaria,” O Africano, 24 January 1917.  
30 “Assuntos Indígenas,” O Africano, 20 May 1914. The front-page editorial is unsigned. 
Jeanne Penvenne notes that Albasini was the only man of African heritage appointed to 
the commission in her article, “João dos Santos Albasini (1876-1922): The 
Contradictions of Politics and Identity in Colonial Mozambique,” The Journal of African 
History, 37, no. 3 (1996): 424.  
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and customs of the black race” as defined by the colonial regime. He also questioned one 
of the fundamental assumptions of the 1917 assimilation law: that being European meant 
being “civilized.” There were quite obviously, in Albasini’s assessment of the kind of 
Portuguese men arriving in the colony, civilized and uncivilized Europeans. In his 
lifetime, Albasini witnessed the arrival of illiterate Portuguese “vagrants” to Lourenço 
Marques. It was quite plainly an insult to a man like himself to be considered lesser than 
such “vile scum of a society.” He chastised the Portuguese administration for sending 
such unfit men to the colony in the name of civilization, and it was clear to him and other 
critics that the new law was one of racial discrimination based on false notions of 
European superiority and misunderstandings of African society and its capacity for 
becoming “civilized.”31  
Albasini was a man committed to the civilizing mission, himself educated in a 
Catholic mission setting. He was proud of his Ronga and Portuguese heritage and 
maintained ties with prominent Ronga family members including Queen Sidebe of the 
Maxaquene clan (of Lourenço Marques).32 He worked several administrative jobs until he 
was appointed to head the Native Affairs administration at the Lourenço Marques port 
authority.33 Albasini’s criticisms of the assimilation legislation were shared by other 
members of the Grêmio Africano (African Guild) and contributors to its mouthpiece, O 
Africano. Grêmio leadership believed in the need to educate the African population, in 
                                                        
31 João Albasini, “A Tal Portaria…” a two-part series published on the front page of O 
Brado Africano, 24 and 27 January 1917. 
32 Ibid. 
33 Jeanne Penvenne, “João dos Santos Albasini,” 427. 
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the name of civilization. They held the Republican government accountable to its 
promises to build roads, schools, and infrastructure, while pursuing their own school 
construction project in Lourenço Marques, which took years to finally receive approval 
on from the municipality.34 But the assimilation process, Albasini and his comrades 
argued, was by nature an exclusionary system, bound to fail so long as the administration 
was unwilling and unable to deliver education—especially Portuguese language 
education—to the African population. Furthermore, the assimilation law was in direct 
conflict with the Republican values of liberty, freedom, and fraternity that united Grêmio 
members across racial lines.  
Critics mocked administrative anxieties about giving Africans rights of 
citizenship for fear that it might lead to calls for sovereignty of the territory and 
independence from the Portuguese state.35 Middle-class Africans in Lourenço Marques 
were indeed following the work of elite Africans in the Metropole in organizing the Liga 
Africana which sent representatives to participate in the Pan-African Congress in 1919 
and 1921.36 But their demands were for rights and recognition as Portuguese citizens. 
This generation was not seeking independence, nor were they Mozambican nationalists or 
proto-nationalists. They wanted equal opportunity for “progress” and access to modern 
education and the tools of civilization, and they sought to participate in (and they did) 
                                                        
34 O Africano/O Brado Africano gave frequent updates on their efforts (and 
administrative roadblocks) to build educational opportunities for Africans in the city, 
throughout the colonial era.   
35 See for example, “Nós e a metrópole,” O Africano, 18 January 1919 and; “Pobre 
Portugal!” O Africano, 25 January 1919. 
36 For example, Robinson, “O Descambar da raça negra” O Brado Africano, 13 
September 1924. 
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framing their own identities before the law. Some made their claims to a civilized identity 
and equal opportunity in the newspapers. But others did so before the law, by 
assimilating.  
One early assimilation case in particular demonstrates the ambiguity of the 
meaning of “raça negra” and “usos e costumes.” In September 1917, Ismael Mussa 
Renderá was denied assimilated status, despite his declaration that he had “always 
followed the European habits and customs” and that he was committed to monogamy.  
Administrators in Lourenço Marques found that he was not eligible for assimilation 
because they did not consider him “of the black race.” Ismael’s status as an Arabic-
speaking Muslim caused confusion and ultimately led to the denial of his application. 
Ironically, Ismael was the one who pointed to the law exempting him from the 
assimilation legislation.37  
In his August 1917 application, he cited laws from 1910 and 1915 that “very 
clearly” established that he “could not be considered an indígena.” 38 The laws, according 
to Renderá’s reading, stated that “an individual, although a natural of the Province, and of 
a dark color but not black, who follows the Muslim religion and customs, who knows 
                                                        
37 Mamadou Diouf (1998) shows that Muslim habitants in the Four Communes, Senegal, 
claimed French citizenship “without submitting to French cultural and civil codes, 
claiming a special status conferred by Islam,” Mamadou Diouf, “The French Colonial 
Policy of Assimilation and the Civility of the Originaires of the Four Communes 
(Senegal): A Nineteenth Century Globalization Project,” Development and Change, 29 
(1998): 637. Ismael sought the alvará because he did not want to be considered an 
indígena, and presumably to attain Portuguese citizenship, though that is less clear from 
his application. 
38 Ismael Mussa Renderá, letter to the Tribunais Indigenas, 18 August 1917. AHM, 
FDSNI, Cx. 1620. 
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how to read and write the Arab language,” could not be considered the same as the “black 
indígena race.” He emphasized that as a Muslim, he followed the habits and customs of 
the “moors and their descendants,” to put himself at additional distance from “habits and 
customs” of the southern African bantu-speaking so-called indígena.  
Ismael’s appeals to the law reflected his personal determination to culturally 
distance himself from the so-called indígena. But at the same time, he was sure to address 
the requirements for assimilation, highlighting that he had adopted the ways of a 
“civilized European,” and abandoned the “habits and customs of the black race,” such as 
polygamy. This suggests his own ambiguity about how to define his racial identity. He 
distinguished himself from the indígena by pointing to those who would not be eligible 
for assimilation because they were “less integrated” in the ways of Europeans, evidenced 
by their non-European styles of dress.  
Ismael’s application offers an intimate view of how some Africans sought to 
define themselves before the law in pursuit of expanded rights and economic 
opportunities under Portuguese colonial rule. Thinking he had the law on his side to 
support his application for assimilation, he had effectively demonstrated, instead, his 
ineligibility based on the fact that he could not be considered “of the raça negra.” In 
effect, Ismael went to great lengths to prove that he was not eligible for assimilation, 
despite that being quite the opposite of his intent. Ismael’s case speaks to confusion 
among applicants and local administrators alike surrounding the meaning of “raça negra,” 
who was considered an indígena, and the rhetorical and legal maneuvers and debates that 
shaped the meanings of these categories. 
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Ismael’s case also demonstrates that proving one’s civilized, or “European” way 
of life did not require that the applicant be Christian. Nonetheless, many applicants 
during this early period of the system often included baptism records, which typically 
included information about the applicant’s padrinhos (godparents). Church networks 
played an important role in both male and female applicants’ successful applications for 
assimilation. Padrinhos likely provided material support in some cases, to help pay costly 
application fees, for example. And a Christian education was certainly favored, and even 
encouraged, by the assimilation process. For to attain the necessary Portuguese language 
skills to assimilate, for many Africans, mission schools would be, for most Africans 
seeking education in the colonial era, the only place to begin one’s studies in and around 
colonial Lourenço Marques. But being Christian was never an explicit requirement of the 
assimilation law, and in Ismael’s case, being Muslim required a discussion between him 
and administrators about how to categorize a black-skinned man of Muslim faith within 
the narrowly defined legal categories of indígena, não-indigena, and assimilado. While 
further discussion of the status of Muslims within colonial Mozambican society falls 
beyond the scope of this chapter, Ismael’s case was one among a handful in the 
assimilation records of Muslim applicants that caused confusion among and between 
applicants and administrators of the law.39 
 Though the employment requirement was also ambiguous, patterns do emerge 
from the assimilation records. Among the first generation of applicants, single women 
                                                        
39 See for example, the 1949 case of Abdul Remane Abdula who was Muslim but 
ultimately granted assimilated status. AHM, FDSNI, Cx. 1624.  
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were typically listed as “domésticas,” which meant they worked inside the home or 
mission/school where they resided. Paid domestic labor in Lourenço Marques was 
primarily a male profession, especially during the early colonial era. Single female 
applicants were likely financially dependent on parents, uncles, and perhaps padrinhos to 
be able to pay the application fees and demonstrate means to sustain a “civilized” 
lifestyle. The post-World War II generation of single female applicants held jobs as 
nurses and secretaries, or were attending school in greater numbers, a shift in female 
employment and attitudes towards women working outside the home that I address in 
greater detail in the next chapter.  
 Among the first generation of male applicants, many worked as teacher’s 
assistants, teachers, and staff at mission stations in and around Lourenço Marques. André 
Mhlope, resident of Lourenço Marques and son of Zinkwale and Zihlahle, was a teacher 
at the Missão Anglicana. João José de Macedo and João Gabriel both worked at the 
Missão de São José of Lhanguene in the city. João José was 33 years old and married to a 
woman named Cacilda Julia (29-years old) with four children, ages 3 months to 10-years. 
He and his family lived together at the Mission. João Gabriel was a 30-year old widower, 
and a resident of the neighborhood of Chamanculo in Lourenço Marques. John Tambisa 
Mpfumo, in his April 1917 application, was listed as a Priest, and married to a woman 
named Dina Machava with five children, which meant he was perhaps a Priest for the 
Anglican Church where he would have been allowed to marry.40  
                                                        
40 AHM, FDSNI, Cx. 1620. 
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 In 1920, a wave of male nurses and nurses in training appeared in the assimilation 
files. Alberto Antonio de Jesuz was 26 and single at the time of his application in 1920. 
Originally from Bilene, north of Lourenço Marques, he was now living in the city and 
working as a nurse at the Hospital Miguel Bombardo. Agostinho da Cruz Viola, a 21-year 
old single man was also working there as a nurse, originally from Tete, northern 
Mozambique. Several other young men working (or studying at the Escola de Habilitação 
de Enfermeiros), as nurses at the Hospital Miguel Bombardo successfully applied for 
assimilation that year.41 These notably single men were living in Lourenço Marques but 
many came from other parts of the colony including Tete, Inhambane, Bilene, and 
Quelimane. Their cases are noteworthy because they did not have to have assimilated 
status in order to begin training to become nurses.42 The first nursing training program for 
“natives” was established in Lourenço Marques in 1909. These 1920 assimilation 
applicants thus came out of the first decade of nursing training for Africans in the 
colonial capital, a program that struggled to recruit students in the early years, according 
to Jeanne Penvenne.43 Nonetheless, and as Rosa Williams notes, “nursing training would 
become one way in which men, and later women, of colour could maintain a ‘civilized’ 
status in a period when racial hierarchies were being formalised.”44 According to data 
                                                        
41 AHM, FDSNI, Cx. 1622. 
42 Rosa Williams suspects that the nurses from Quelimane and Tete may have come from 
the sleeping sickness missions there. Correspondence with Rosa Williams on 6 March 
2018. Female nurses appear in assimilation files in the 1950s. Williams notes that nursing 
training for women in Mozambique did not begin until the 1930s. Rosa Williams, 
“Creating a Healthy Colonial State in Mozambique, 1885-1915,” (PhD diss., University 
of Chicago, 2013), 53. 
43 Rosa Williams, “Creating a Healthy Colonial State,” 53.  
44 Ibid. 
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compiled by Brazilian historian Valdemir Zamparoni nursing was among the most 
common professions of assimilation applicants in the first five years of the system, 
between 1917 and 1922.45  
 Other men held jobs at the Caminhos de Ferro de Lourenço Marques (Lourenço 
Marques Railway, CFLM) including José de Conceição, a mechanic with a wife (Olinda 
Lidia Augusta Napoleão, 31) and two children (João, 15 and Jorge, 9) living in Lourenço 
Marques. José had been married at the Missão de S. José of Lhanguene on 15 March 
1900 (which would have made his wife only 14 years old at the time). As a result of his 
application for assimilation, José da Conceição’s church marriage was called into 
question as not being valid under the December 1910 “family law” which was passed as 
part of the new Republican government’s anti-clerical laws of separation between church 
and state enacted immediately following the Republican overthrow of the Monarchy on 4 
October 1910.46 It does not appear that this impacted his application for assimilated 
status, but it may have affected the status of his wife and children in relation to his 
assimilated status. Many married male applicants among this first generation of 
assimilados submitted similar documentation of church marriages. Why José’s case was 
singled out as out of compliance with the legal requirement to show civil marriage 
certificate is unclear. The fact was that many applicants married in the church, and even 
sometimes, “cafrealmente,” were nonetheless granted assimilated status.47 
                                                        
45 Valdemir Zamparoni, “Entre narros e mulungos: Colonialismo e paisagem social em 
Lourenço Marques c. 1890-c.1940,” 495.  
46 25 December 1910 “lei de família” Boletim Oficial no. 39, 1911; José da Conceição 
assimilation case file, AHM, FDSNI, Cx. 1620. 
47 AHM, FDSNI, Cx. 1620-1629. 
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Marriage practices were intimately bound up in assimilation since applicants had 
to state their commitment to monogamy. The Portuguese system cast polygamy and the 
lobolo customs as the most obvious markers of the “black race” as a culturally inferior 
and immoral race. But debates among middle-class Africans reveal conflicting 
interpretations of the position of women in the lobolo customs—some, like many 
Portuguese administrators and foreign missionaries, believed it was akin to female 
enslavement. Others, valued the transactional nature of lobolo in the formation of new 
bonds of kinship.48 One contributor to O Africano argued in 1912 that “lobolo cannot nor 
should it be set aside; to end the lobolo is to open up the way to prostitution for the 
indígena woman.”49 His argument represented shared concerns among men who believed 
in the dangerous consequences of exposing African women to modern ways of life. 
Men often expressed concern about the corrupting influences and vices such as 
prostitution that accompanied the arrival of “civilization” in the city of Lourenço 
Marques. These men were not just colonial administrators and foreign missionaries—like 
Swiss missionary Henri Junod who was particularly anxious about alcohol, sex, and 
women in the city and whose preoccupation with Africans’ vulnerability to vice is well-
documented.50 Middle-class Africans were also concerned about unmarried girls and 
women and their path to urban prostitution. To address these, and other concerns about 
creating a morally respectable urban African population, men argued, women needed to 
be educated, to be directed to a path towards domestic life as wives and mothers in a 
                                                        
48 See for example, Dambuza, “Lobolo e Polygamia,” O Africano, 25 July 1912. 
49 Dambuza, “Lobolo e Polygamia,” O Africano, 25 July 1912. 
50 Henri Junod, The Life of a South African Tribe, (New York: University Books, 1962). 
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nuclear family unit, charged with a moral and social responsibility to raise the next 
generation of Africans, in the name of “progress” and “civilization.” The role of 
education in “civilizing” African women was central to how middle-class African men 
were also thinking about the place of women in a modern society where the dangers of 
“civilization” of city life were of particular concern with regard to single women.  
That men debated women’s subject status within the “traditional” marriage 
customs of southern Mozambique, often explicitly framing their concerns with a 
language of female enslavement to their husbands, suggests deeply rooted anxieties 
among men about how to control the particular process of “civilizing” African women. 
Underlying these anxieties was a concern about controlling women’s power and 
autonomy, and a reflection of male discomfort with women who could, and did, subvert 
efforts to control their actions. We have seen these anxieties from Portuguese figures at 
all levels of the colonial administration, such as António Enes (see Introduction) and 
Pedro Pimental, as well as middle-class, Portuguese speaking contributors to the African 
press. Encouraging women to abandon the “habits and customs of the natives” in the 
name of “civilization,” was a potentially slippery slope that might give women too much 
freedom to fall into the known vices of urban life. These unresolved debates persist in 
contemporary Mozambique, as I show in later chapters.  
In 1929 the debate over lobolo flared up again, this time between contributors at 
O Brado Africano and Notícias, the state newspaper launched in 1927. That May, O 
Brado Africano took a position in support of the practice of lobolo, rejecting the notion 
that it was a form of female slavery. The newspaper compared the practice to the 
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customary bride price in Europe, and even went so far as to say that the European custom 
was corrupt and immoral. The newspaper stood firmly against proposed legislation to ban 
the practice, while advocating for the education of the so-called indígena men and 
women which would lead to their eventual abandonment of the practice in favor of the 
rights protected under Civil Law—in other words, that came with assimilating.51 
According to this unnamed contributor, encouraging a gradual process of education and 
assimilation among women, and men, would resolve the problem of lobolo. 
The newspaper’s position came in response to a Notícias editorial by a contributor 
named Mariana Tembe, a pseudonym for a man, according to O Brado Africano. Tembe 
wrote frequently about rural African labor and shared his perspective that lobolo enabled 
African men, with several wives, to spend their days drinking at the tavern while women 
did all of the work. The logic of the argument was not new, and points to the conflation 
of lobolo and polygamy practices in colonial rhetoric. But O Brado Africano challenged 
the underlying assertion that lobolo encouraged a situation in which wives were thus 
working as slaves for their drunk husbands. The anonymous contributor pointedly stated 
that even though there were “drunkards” who lived “from the sweat of women,” not all 
Africans behaved that way. He closed his biting response to Tembe by asking readers, 
“because there are men who call themselves Mariana, does it follow that all men are that 
way?”52 
The African press’s response was overtly defiant, asserting Tembe’s opinions on 
                                                        
51 “O lobolo,” O Brado Africano, 6 April 1929. 
52 “Mulher-homen,” O Brado Africano, 9 March 1929. 
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lobolo as a form of slavery was reflective of his “ignorant” perception of the “habits and 
customs of natives.”53 The dramatic exchange and revelation that a (possibly white) man 
was posing as an African woman to advocate for a legislative ban on lobolo customs is 
curious. Perhaps he believed that the argument would carry more weight coming from an 
African female perspective. The whole episode begs the question—was this a common 
practice for men to masquerade as women in public discourse on issues concerning the 
rights of women? Female perspectives in local presses were extremely rare during this 
period, though white women did occasionally write for the state newspaper, Notícias. 
Men were quite comfortable engaging in such debates in a way that suggested they were 
speaking for women and their concerns. Female African perspectives in such public 
debates over marriage practices only became more visible in the post-World War II era, 
the subject of the next chapter.  
The 1929 debate, among men, was at its core about whether or not marriage 
practices among so-called indígenas could have a place in colonial visions of a 
modernizing Mozambique. To what extent should the colonial administration work to rid 
the African population of its “habits and customs?” In other words, how far should the 
administration go in its assimilationist efforts? Or should it pursue a policy/ideology of 
separate development? The interwar period was a time of increased tensions between 
local and metropolitan administrative concerns. The 1930 Acto Colonial (Colonial Act) at 
once reinforced the centralizing policies of the 1926 Estuato Politico, Civil, e Criminal 
dos indigenas das colónias de Angola, Guiné e Moçambique (the Political, Civil, and 
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Criminal Statute of the Natives of the Colonies of Angola, Guiné, and Mozambique) 
while declaring that the colonies would maintain autonomy through their application of 
customary law based on the “habits and customs” of so-called indígenas. The Colonial 
Act spoke directly to long-standing questions and tensions regarding the relationship 
between colony and metropole. It adopted language meant to assuage concerns that the 
centralization of colonial political structures in Lisbon was an attack on the autonomy of 
the colonies and their financial capacity (and political will) to deliver on the colonial 
promise of “progress.”54 The 1930 Colonial Act did not settle these public debates, 
though they became subdued for the decade to come.  
 
Assimilation in the inter-war years: the Estado Novo and middle-class African concerns 
about marriage and multiracial identities 
 
 
Following the end of the Republican era, the Portuguese Estado Novo (New State) 
made immediate moves to centralize and make uniform the colonial administrations in its 
African territories. The 1926 Statute outlined a uniform assimilation process across the 
three colonies, with one particularly significant reform to Mozambique’s existing 
legislation. The new law stated that women would be granted legal assimilated status 
automatically if they were married to, or the daughters of, assimilated men. But it did not 
actually work that way and so we see cases of women inquiring about their status after 
the death of a husband or father, only to learn that they were not in fact in the civil 
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registry as assimiladas.55 In these cases, it is possible that men were not aware of the 
necessary steps to take in order to have their wives or daughters automatically registered.  
The law continued to be ambiguous and unclear to those navigating it, enforcing 
it, and to those who sought to challenge it. In 1927, Mozambique passed legislation that 
sought (but ultimately failed) to better define the indígena and não-indigena categories in 
order to clarify who exactly was eligible for assimilation. Anti-assimilation sentiment 
began to fizzle out in the African press as New State censorship of the press began to 
subdue (but not end) the political content of middle-class confrontations with the colonial 
state. Though the newspaper lost one of its most vocal and prolific contributors, João 
Albasini, to an untimely death to tuberculosis in 1922, contributors to the press continued 
to discuss and debate issues of marriage, assimilation, and multiracial identities in the 
context of wider discussions about the meaning of being a “civilized” African, and the 
relationship between colony and metropole.  
Beginning in the mid-1920s, a multiracial assimilado named Rui Noronha became 
a regular contributor to O Brado Africano. His political rhetoric (including editorials, 
short stories, and poetry) in the interwar years quietly challenged Portuguese assumptions 
of white superiority while subscribing, essentially, to assimilationist ideals for the uplift 
of his African brethren. This makes him a complex figure who does not fit neatly into 
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either category of colonial collaborator and/or sell-out, nor can we characterize him as a 
staunch resistor to colonial assimilationist ideology. He embraced the evolutionary 
principles of human development that underpinned assimilationist ideology, while 
rejecting the Portuguese assumption that Africans were of an inferior race. Embracing a 
more humanistic understanding of assimilationist ideology, Noronha, like João Albasini, 
of an earlier generation, argued that the races were equal, and needed equal opportunity 
to become civilized.56 It was not until the two decades following World War II, well after 
Noronha’s premature death in 1943, that a new generation of middle-class Africans 
would begin to more systematically challenge the racist assumptions that underpinned the 
assimilationist definition of a “civilized” African that denigrated the “habits and customs 
of the black race” (See Chapters II and III). 
Born in 1909 in Lourenço Marques, Rui de Noronha was the son of a Goan father 
who worked for WENELA (Recruitment Agency for the South African Mines) and his 
first wife, Lena Sofia Chiluvane (Florinha), of Zululand. Rui attended schools in 
Lourenço Marques, including the Liceu Nacional Central 5 de Outubro until he was 
fifteen years old. He was a self-taught musician—he played the violin, guitar, and was 
known to sing fados from Coimbra (Portuguese songs of longing) in high school, 
reflecting the “habitos coimbrãos” that characterized the youth environment of the high 
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school.57 Rui de Noronha first began publishing short stories for O Brado Africano in 
1926 at just 17 years old as a member of the Associação Africana (formerly Grêmio 
Africano). In 1932 he joined the editorial board of O Brado Africano where he also began 
publishing a regular series of short stories called “mata-bicho” under the pseudonym Xis-
Kapa.  
Rui de Noronha’s social critiques of narrow Portuguese definitions of “a patria,” 
(the homeland, which he defined as the place where one is born, rather than just 
continental Portugal) in relation to the colony and his exploration of his own multiracial 
identity speaks to a continued politically engaged middle-class African community in the 
interwar years. 58 In making claims to a broader conception of Portuguese citizenship, he 
rejected the assumption that civilization could be equated with whiteness, and instead 
viewed it as rooted in a Christian morality.59 He was also preoccupied with issues of love, 
marriage, interracial relationships, and prostitution in Lourenço Marques. His writings of 
the 1930s on such matters had a lamenting tone. He was anxious and frustrated by the 
limited paths for African women and men to become educated and be guided by the 
“light of civilization.”60  
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In August of 1934, Rui de Noronha had a daughter named Elsa. That November, 
he published an impassioned essay about his own intellectual development from his 
experiences as a young boy in Lourenço Marques when he came to believe what he was 
hearing over and over, in school, books, and newspapers, that the “Black Race was an 
inferior race.” But as he grew older and wiser, through study and observation, “little by 
little…a revolt grew inside of me,” that made him realize the injustice and wrongfulness 
of that dominant perception that existed all around him.61 It was not true, he concluded. 
No race was inferior, and to believe otherwise was unjust as it denied dark-skinned 
people like him the opportunity to “progress,” and “evolve.” Morality and justice made 
civilization what it was, and what was just was moral; what was immoral was unjust.62 
Like João Albasini a generation earlier, Rui was no longer convinced that race could be a 
determinant of “civilization.” 
Noronha believed that treating Africans as an inferior race was immoral and 
undermined the colonial promise of “progress” and his writings suggest that he sought to 
challenge the limits of thinking about “civilization” as a product of the evolutionary, 
racial, and cultural superiority of European society. It seems reasonable to imagine that 
the birth of his daughter earlier that year moved him to write with such conviction against 
the colonial wisdom of the time. Rui had benefited, against the odds, from the 
assimilation system. He was a gifted young writer and musician, skills that likely helped 
him navigate the increasingly segregated world of Lourenço Marques in the 1930s with 
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grace and respect. But in his short adult life, he also challenged the limited opportunities 
that his daughter would face in pursuit of a better life. By the late-1930s, his discontent 
with the colonial state was palpable.   
Censorship of the newspaper was increasing and by the late-1930s the 
newspaper’s tone had changed, leaving little space for voices of dissent or discontent, no 
matter how carefully crafted. Developments in Europe influenced the Estado Novo’s 
effort to censure colonial discontent and foment nationalist Portuguese sentiment across 
the empire. The African newspaper appeared to be in concert with the New State’s 
nationalist ambitions by the late 1930s. In 1938 three unsigned editorials signaled the 
newspaper’s rhetorical commitment to a unified Portugal, “A força do Governo,” “Salvé 
Salazar,” and “O Espírito de Obediência,” (“The Strength of the Government,” “Hail 
Salazar,” and “The Spirit of Obedience”). The last of these directly addressed the 
capitation tax that had been criticized by middle-class Africans earlier that decade, 
concerned that it promoted female prostitution in the city (so that women would be able 
to cover their tax burden). The editorial encouraged so-called indígenas to make sure they 
pay their taxes.63   
Meanwhile, the assimilation system was moving slowly, as it was, according to 
some, intended to. But following the end of World War II, amid some political openings 
under Portugal’s fascist Salazar regime, a new generation of middle-class Africans picked 
up the debates of their parents and grandparents’ generations, reflective of new concerns 
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of their time. This generation was increasingly connected to the wider world through 
media and a visible consumer culture, evidenced by ads for fashion, beauty products, 
homewares, and foods targeting middle-class Africans. In response to the post-World 
War II global discourse on rights of self-determination, as well as a renewed local debate 
about the merits of the assimilation system in Mozambique, administrators knew that if it 
was going to have any impact at all, assimilation badly needed reform.  
Very few Africans attained assimilado status between 1917 and 1940. According 
to the 1940 census, 1,776 Africans were legally assimilated in all of Mozambique.64 A 
1944 law introduced new salary criteria for assimilation applicants.65 Around the same 
time,  the Native Affairs administration in Lourenço Marques implemented a colony-
wide initiative in which administrators were responsible for checking up on assimilados 
at local and district levels in order to make sure they were still living “like Europeans.” 
Administrators conducted home-visits and assessed the types of homes that assimilados 
were living in, and whether or not they had furniture. In Lourenço Marques, 
administrators visited homes in the subúrbios including Munhuana (also known as Bairro 
Indigena) where assimilados both rented and owned homes constructed from a variety of 
materials, but most typically made from impermanent housing materials such as chapa, 
and adorned with modest furnishings.66 Though the archival record is incomplete, I only 
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located a couple of cases of assimilados losing their status for not having maintained a 
“civilized” lifestyle. The rest were confirmed to still meet the civilizational criteria 
necessary for an African to maintain Portuguese citizenship.67 One administrator was so 
impressed following a house visit that he felt compelled to state that one assimilado was 
living a more “civilized” lifestyle than most Europeans in the city, a perspective that 
many middle-class Africans such as Rui de Noronha often shared in the pages of O 
Brado Africano in their challenges to the notion that being “civilized” could be equated 
with simply being born a European.  
After 1940, data shows a significant acceleration and expansion of assimilation of 
Africans. When Portugal emerged into relative economic stability in the post-World War 
II era, Salazar approved minor liberalization efforts through legal reforms that opened up 
space for the growth of anti-fascist opposition parties in Portugal.68 He also relaxed trade 
policies, encouraged new investment in developing industries and approved restructuring 
of political authority in the Portuguese colonies. By 1950 there were a total of 4,349 
assimilados.  According to data I compiled (and thanks to an initiative from Lisbon 
requesting the numbers of new citizens beginning after 1955) in the last three years of the 
system (1959-1961) an additional 1,633 so-called negras were granted citizenship 
through their new não-indigena (non-native) status.69 What changed? The next section 
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looks at the post-World War II local and metropolitan concerns and debates over the 
future of the assimilation system. 
 
Post-WWII administrative concerns about the assimilation system and the need 
for reform 
 
In the 1950s, local administrators in Mozambique became increasingly aware of 
and engaged with middle-class African frustrations with the ambiguities and limitations 
of the legal assimilation process. In August 1953, administrators of Niassa Province met 
to discuss the assimilation legislation and the difficulties administrators were facing in 
applying the process evenly. Administrators felt it was necessary to “improve the system, 
through more concrete requirements” for assimilation. To some, this meant tightening the 
Portuguese language requirements, to add the ability to read and write Portuguese to the 
existing requirement to demonstrate that the applicant could speak the language.70 
Requiring that applicants demonstrate not only that they could speak the language, but 
also read and write it, would, according to these administrators’ recommendations, ensure 
a higher standard of language skills among assimilated Africans. 
 But administrators in Lourenço Marques were not convinced that this 
recommendation would improve the system and had other concerns. Native Affairs 
administrator Afonso de Freitas (who frequently dealt with final approval and processing 
of applications coming in from across Mozambique) provided a detailed response to the 
ongoing discussion across the territory among administrators about the problems 
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associated with the legal system “commonly known as the certificate of assimilation.”71 
Freitas strongly objected to the idea that administrators should not have some discretion 
to judge applicants’ “level of civilization.” He felt it was in fact part of the 
administrator’s job to interrogate applicants, as he saw necessary, to determine whether 
or not the applicant was fit to assimilate. Additionally, he felt the existing law implied 
that applicants could read and write as well as speak Portuguese, citing that it was a rare 
situation to encounter someone who spoke but did not read or write the language.  
 Freitas aired other concerns about proposals to expand the language of existing 
requirements that he felt were already clearly stated. He feared the loss of administrators’ 
ability to judge applicants on a case-by-case basis, and ultimately, that changing the 
requirements would in fact impede the process. Freitas also cited a report of an ongoing 
study of assimilation that, despite census reports showing the increase in the number of 
assimilados between 1940 and 1950, argued the “evolution” of indígenas was occurring 
at too slow of a pace. The authors of the report, according to Freitas, believed the wider 
African population wanted the process to occur faster.  
The report also suggested that assimilados could be grouped into two “classes”: 
“one made up of individuals of the raça negra that never adopted the “habits and 
customs” of “natives” and, the other consisted of individuals who had only later 
abandoned these habits and customs.  The first group were descendants of parents who 
were already assimilated to “our civilization,” the report stated, referring to these as truly 
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assimilated because they were born and raised “outside the primitive environment” of so-
called indígenas. Interestingly, when asked by administrators if they had abandoned the 
“habits and customs of natives,” several applicants for assimilation in the 1950s stated 
that they were not familiar with “native” customs, or had only ever heard of them (listing 
practices such as polygamy, consulting traditional healers, not wearing shoes, and 
nakedness).72  
Freitas argued that the second group of assimilados, those who were born into a 
“primitive environment,” caused the administration “great difficulties” because they 
lacked the financial means necessary to maintain assimilado status. He was particularly 
concerned with their ability to pay their taxes. To address this problem, he suggested that 
there be a “transition period” of five to ten years for these new assimilados to establish 
their means. This “transition period” would give the administration security in its 
decision to grant assimilado status while the applicant had time to develop his/her 
financial means. In other words, Freitas suggested that this transition period could offer a 
method of applying the financial requirement of the law of obtaining assimilado status 
“little by little, accompanying his [the applicant’s] evolution.”73  
Freitas believed that such “benevolence” in the administration of assimilation of 
indígenas was essential to the success of the system and its purpose—to promote the 
“evolution” of natives. But there was, of course, also a financial incentive for the state, to 
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implement such benevolence of the law, according to Freitas. That incentive was to 
create more taxpaying citizens. The transition period, he argued, would be a period in 
which assimilados would not be subject to the head tax imposed on indígenas, just the 
annual military tax that citizens had to pay. His right to vote would be withheld during 
this period as well.74 This is particularly interesting because assimilation did not 
automatically grant the right to vote. But Freitas believed that assimilados would expect 
the right to vote, particularly if they were required to pay the military tax. In fact, some 
applicants stated their aspiration to attain the right to vote among the reasons they sought 
Portuguese citizenship.75  
The case of Eugénio Amon Mutemba, resident of Lourenço Marques, provides 
one example. When Eugénio applied in 1958 he was 27 years old, and a student at the 
Industrial School, studying to become an electrician. He was married to a não-indigena 
woman named Helena Clara Filimão Nhancale (her name suggesting she had African 
heritage). Eugénio also had a job with the Lourenço Marques Railway, where many 
assimilados had been employed. In response to the routine question applicants were 
asked by local administrators about why they sought Portuguese citizenship, Eugénio 
stated: “To enjoy the benefits of Portuguese citizenship. To be able to apply for public 
positions, and also to be able to vote.”  Some women during this period also imagined 
having the right to vote as Portuguese citizens. For example, Lina David, a twenty-six 
year-old, single, nurse-midwife living in Lourenço Marques, sought citizenship in 1958 
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so that, in addition to being entered into the Civil Registry, she would “have the right to 
vote.”76 
Lina David’s case also points us to the opening up of the assimilation system to 
increasing numbers of single working women following a reform in 1954 (for more on 
these working women, see Chapter II). The reform that resulted in 1954 under the Statute 
of Portuguese Natives of the Provinces of Guiné, Angola and Mozambique, was 
intended, in part, to make uniform (uniformizar) the process across the African territories, 
now formally incorporated as provinces of Portugal, and no longer considered colonies. 
Chapter Three of the legislation, “On the extinction of the native condition and the 
acquisition of citizenship,” outlined the revised requirements under articles 56 and 57 
which created an explicit path for women to assimilate independent of husbands and 
fathers under article 56, as in the above case of Lina David. The reform also instituted a 
new minimum age requirement of 18 years old to apply. It otherwise made seemingly 
minor changes to the requirement that applicants be able to prove their employment 
status, and it made explicit that (male) applicants had to prove that they had not 
abandoned their military service duties (required of all men, no matter their citizenship, 
or racial, status). Critics of the new legislation took particular issue with the reform of the 
requirement that applicants had to prove their employment or other financial means to 
care for themselves and their family. 
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Ultimately, the reform did not do enough to both clarify and ease the path to 
citizenship, according to Africans and colonial administrators alike.77 By 1958, 
contributors to O Brado Africano were lodging detailed complaints about the 
inconsistencies of the law of assimilation, particularly with regard to multiracial Africans, 
women, and children. Administrators took note and one administrator became 
particularly concerned about investigating and making recommendations based on the 
African press’ coverage of the issue, detailed below. 
While administrators debated and sought to reform the assimilation process, urban 
Africans in Lourenço Marques were airing their concerns about the privileged status of 
Portuguese in the city. They used the African newspaper to press the administration on 
issues arising from a new wave of population growth and job creation with new industries 
moving in, and discuss among one another ways of uplifting the majority indígena 
population through education, housing and health services, and job opportunities. The 
1950s growth of the urban population altered the racial and gendered character of the 
city. A new wave of Portuguese immigrants to Mozambique, mostly working class and 
uneducated (Portugal had a very low literacy rate as the majority rural population had 
little access to education), settled in Lourenço Marques in the 1950s as part of a state-
sponsored effort to promote settlement and economic development of the overseas 
territory. Many rural African immigrants also entered the city during this period, 
including many women seeking opportunities in new industries such as the cashew 
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processing factories.78 These immigrant and settler populations put pressure on existing 
inhabitants of the city, creating new tensions surrounding who should get access to new 
jobs in an expanding economy, and who should have rights to basic services such as 
affordable housing, water, electricity, and education.  
Contributors to O Brado Africano confronted these issues and sought to challenge 
the privileged status of the Portuguese population. They discussed the deficiencies of the 
assimilation system and the needs of the majority indígena population. A new generation 
of O Brado Africano contributors were again in conversation with colonial administrators 
about the efficacy of the legal process of assimilation as a means to advance the position 
of Africans in the colony. And some colonial administrators took these concerns about 
the inconsistencies of the assimilation legislation seriously. On 27 June 1959, O Brado 
Africano published an open letter addressed to the Overseas Minister, written by José 
Roldão. In the open letter, and in light of the Minister’s recent visit to the Province, 
Roldão requested that the Minister revise the 20 May 1954 legislation on “African” 
acquisition of Portuguese citizenship. Roldão was particularly concerned with the 
ambiguity of the legislation as it pertained to the status of children of African citizens. He 
also took issue with the requirement that the “evolved” African, in order to attain 
citizenship, had to prove he had “sufficient” income to maintain his status as “civilized.” 
Finally, Roldão felt that further reform was necessary to address the interests of 
“mestiços” (multiracial Africans) in Mozambique whose rights, he believed, were being 
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infringed upon by the laws of assimilation.79  
Earlier that year, O Brado Africano had also published a series of six articles by 
Paulo Negrão about the requirements for the acquisition of citizenship entitled “Proof of 
Assimilation.” One administrator, Pinto da Fonseca, in a twelve-page, detailed report in 
1959, described the series as “very interesting, especially in the treatment of the 
application of the requirements and exams to investigate the candidates for citizenship.”80 
Fonseca’s report was in direct response to the recent coverage of the issue of assimilation 
raised by journalists in O Brado Africano. He was particularly concerned with the 
“problem” of multiracial applicants, children, and women raised by Paulo Negrão in his 
six-part series. Fonseca reported that “[t]he problem of mistos is delicate, complex, and 
deserves attention, but despite this, it has been systematically ignored by our 
legislation…this is understandable because there is not, nor could there be, a defined type 
of misto. From the dark negro, with hints of foreign blood revealed tenuously in somatic 
characteristics, to the almost perfect, or perfect, type of europeu, indiano or amarelo, the 
misto can occupy an infinite number of gradations.”81 As administrators often lamented, 
to whom the law of assimilation actually applied—who in fact was considered of the raça 
negra—remained unclear in the legislation with regard to multiracial applicants following 
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the 1954 reform.82 
 Fonseca also took up the issue of the new minimum age requirement and 
Roldão’s concern that the 1954 legislation did not include a provision about the 
automatic inclusion of the children of assimilados (born prior to obtaining the assimilado 
status) in the Civil Registry. Roldão argued, and Fonseca found it convincing, that this 
meant that these children continued to live with the “stigma” of being an indígena.83 In 
citing an earlier letter addressed to the Overseas Minister published in O Brado Africano 
on 4 July 1959, Fonseca furthered his argument that the administration should address the 
fact that there were “evolved” Africans unjustly living with the “stigma” associated with 
being labeled an indígena. Like Freitas a few years earlier, Fonseca believed (based in 
large part on his following of the debates in O Brado Africano that he admitted informed 
most of his 1959 report) that major blind spots in the assimilation system were preventing 
the administration from being able to expand rights of citizenship to the “civilized” 
African population.84  
  In the final installment of his six-part series, published on 27 June 1959, Negrão 
made an impassioned case that “blacks” have an “immeasurable” desire to “progress” 
and, despite the narrow opportunities they have been given in the area of education –
central to the process of assimilation—they have demonstrated their enthusiasm for 
obtaining citizenship “without the imposition of conditions that, in the end, have no value 
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but…to hinder.”85 Negrão’s publications seemed to have convinced Fonseca that the 
1954 reform in fact did more to hinder Africans’ ability to attain than it did to widen the 
path to Portuguese citizenship. The moral and political arguments that underpinned the 
appeals of Negrão and Roldão struck a chord with Fonseca who a year later would 
publish a scathing report of the treatment of indígena labor under the indigenato, just a 
year before the Overseas Minister announced the abolition of the indigenato legislation in 
September of 1961.86 Legally, all Africans in the Portuguese African Provinces were 
declared citizens of Portugal. In reality, the categories of indígena, não-indigena, and 
assimilado, continued to shape African access to rights of Portuguese citizenship 
including access to privileged urban spaces of state schools, civil service and other 
salaried jobs, and spaces of entertainment and leisure. This was done with the distribution 
of new identity documents that continued to distinguish between a citizen of Portugal 
(who also had the ability to cross international borders more freely) and colonial African 
subject. 
 
On the significance of the assimilation system for understanding metropole-colony 
relations 
 
My analysis of the legal system of assimilation and the debates it produced in 
Lourenço Marques in the first half of the twentieth-century reveals a more intimate 
                                                        
85 Paulo Negrão, “A Prova de Assimilação VI,” O Brado Africano, 27 June 1959, 
Lourenço Marques. [AHM microfilm collection] 
86 Pinto da Fonseca, “Relatório da Direcção dos Serviços dos Negocios Indigenas e da 
Curadoria Geral…Periodo de 7 Junho de 1958 a 31 Dezembro 1959, 25 June 1960. The 
announcement about the abolition of Indigenato was disseminated in O Brado Africano. 
  98 
relationship between metropole and colony than we have previously understood. 
Questions of colonial subjectivity and metropolitan citizenship were at the heart of the 
1950s discourse to reform, and eventually abolish, the legal system of assimilation in 
Mozambique. Looking at this discourse challenges the scholarly notion that the 
Portuguese were not engaged in and responding to the era of postwar development and 
modernization reforms more commonly associated with British and French colonial 
powers.87 Contrary to scholarly assumptions that the Portuguese were not concerned with 
modernizing its colonial possessions in the post-World War II era, this chapter has shown 
that the Portuguese were quite anxious about their right to colonial rule, improving and 
“modernizing” their colonial possessions, and responding to (often by, but not always, 
suppressing) African political action and organization in Lourenço Marques.88  
Some of the Portuguese anxiety over modernizing its African colonial territories 
culminated in the 1951 rebranding of the colonial territories as Overseas Provinces and a 
few years later, the rewriting of the Constitution to recognize the status of the Overseas 
Provinces as part of a pluri-continental Portugal. The rebranding did little to address the 
continued subjugation of Africans to forced labor schemes—a central issues in French 
postwar reforms in its African territories. (Portugal did not abolish forced labor in its 
African colonies until 1961, while the French did so in 1946.) But the creation of the 
Overseas Provinces and re-writing of the Constitution in the early-1950s did reflect 
                                                        
87 Frederick Cooper, Africa Since 1940: The Past of the Present, (New York: Cambridge 
University Press, 2002), 38; 63; 85-86. 
88 On Portuguese efforts to modernize colonial Mozambique through public health 
initiatives see: Rosa Williams, “Creating a Healthy Colonial State in Mozambique, 1885-
1915.”  
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discussions around the issue of metropolitan citizenship for Africans in Mozambique 
after World War II. These late-colonial era discussions merit scholarly attention and 
provide the subtext of this chapter’s central arguments. Middle-class Africans and 
Portuguese administrators alike viewed the relationship between the metropole and 
colony as mutually constitutive, and not necessarily in opposition, evidenced by African 
claims to Portuguese citizenship via assimilation, the public debates generated by the 
legal system’s limitations, contradictions, and ambiguities, and attempts to reform the 
system in the 1950s before abolishing it in 1961 under mounting international criticism. 
 
 
Conclusion: Post-War II Era of Possibility and New Challenges to Assimilationist 
Ideology 
  
Frederick Cooper suggests that we “begin the study of the post-war years by 
asking what African intellectuals, workers, traders and farmers could imagine at the time 
and what they did to turn imagination into action.”89 He argues that this approach to the 
post-World War II colonial era makes it possible for us to view it as a time of hope, 
aspiration, and possibility among Africans across the subcontinent. As new energy 
emanated from the growing pan-Africanist movement and global discourses about self-
determination, the “struggle for the nation” was just one emerging plot line. For example, 
Léopold Sédar Senghor, a leader of the postwar négritude movement in Africa, used a 
“broad conception of humanity” and the French language, to refuse the “dualist 
conception of colonial ideology, which starkly opposed ‘civilized’ and ‘primitive’ 
                                                        
89 Cooper, Africa Since 1940, 40. 
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people.”90  
As a Portuguese colony, Mozambique in fact falls outside Cooper’s framework 
which he limits to British and French colonial territories, arguing that Portugal’s empire 
was the “most obdurate” of the European empires in Africa, and unlike its more “flexible 
and reformist” counterparts, stood on the periphery of the postwar wave of social, 
political, and economic reforms, and discourses about imperial legitimacy, on the 
continent. According to Cooper, Portugal’s postwar “modernizing imperialism” was 
“even more stunted” in form than South Africa’s apartheid version of “progress.” While 
he is right to assert that most Africans in Mozambique were “largely excluded from 
whatever benefits economic growth bestowed,” the concentration of economic growth in 
and around Lourenço Marques meant that urban Africans—men and women—
experienced a period of political and economic opening, with new opportunity for jobs, 
training, and education in the postwar era. Cooper is perhaps most off-the-mark when he 
asserts that under the dictatorship of Salazar (1933–1968) and then Caetano (1968–74), 
Portugal’s leaders “did not worry about how to justify ruling over others.”91 He continues 
to assert: “That Africans should organize themselves, in trade unions or political parties, 
was unthinkable.” 
In the post-World War II era, not only did urban middle-class African men 
continue to shape and influence the colonial administration’s responses to African 
concerns and demands for improved access to education and jobs, but political 
                                                        
90 Cooper, Africa Since 1940, 19. 
91 Ibid, 63. 
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engagement among urban middle-class Africans had a new, female contingency. The 
present chapter has examined the gender politics of assimilation primarily from male 
perspectives, as a result of the nature of the historical record and the dearth (but not total 
absence) of female perspectives in the written records. In the chapter that follows, I turn 
to the women’s pages that began running in O Brado Africano in 1948, to examine in 
detail how urban, middle-class multiracial African women shaped cosmopolitan 
definitions of modernity from distinctly feminine experiences and perspectives that 
informed the politics of assimilation in late-colonial Lourenço Marques.  
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CHAPTER II 
Middle-Class Feminine Ideals of Modernity and the Emergence of Moçambicanidade in 
1950s Lourenço Marques1 
 
One day, they will study the social history of Mozambique, and your 
grandchildren will ask your children: ‘And it was Grandma, Mãe, who fought for 
the emancipation of the Mozambican woman?’ To which they may respond: 
‘Your Grandmother, child, was an African who fought for the position that today 
your sisters have in society. She studied and fought to impose the idea on people 
who did not believe in the virtues of the woman created by two races.’ ‘What is 
race, mama?’ –‘Child, during that time, society was divided into 
groups…Europeans, mistos, negros, indianos etc…Not today!...Today we are all 
just Mozambicans…today, nobody is considered more or less, by more or less 
clarity of the pigmentation of their skin. We are all Portuguese and that is 
enough.’ So we appeal to you, girl, because youth is full of creative impulses; 
generous by nature; capable of the greatest sacrifices. Do not fail to affirm, 
constantly, our words: ‘Study, Rise Up, and Walk.’2 
  
Vera da Costa published these words in an open letter to African girls (raparigas 
africanas) on 5 May 1956 in the women’s page, Pagina para a mulher, of O Brado 
Africano. The women’s page first appeared in 1948 and quickly became a site for women 
to discuss and debate “the rights, problems, interests and aspirations of all women…so 
that African women can, even from a distance, be a part of the evolution of women in 
more advanced countries.”3 Until 1948, it was extremely rare to see female voices in the 
colony’s only self-proclaimed African newspaper. Between the late-1940s and the 1950s, 
                                                        
1 Some material from this chapter appears in: Lilly Havstad, “Multiracial Women and the 
African Press in Post-World War II Lourenço Marques, Mozambique,” South African 
Historical Journal, 68, no. 3 (2016): 390-414. Published Online 21 September 2016: 
http://dx.doi.org/10.1080/02582473.2016.1230643 
2 Vera da Costa, “Rapariga Africana,” O Brado Africano 5 May 1956, Lourenço 
Marques.  
3 Noémia de Sousa, “Postal” O Brado Africano, 26 November 1949. Vera da Costa 
echoed these sentiments again in 1956, describing the page as a place to “learn about the 
concerns and dreams of other women and girls.” Vera da Costa, “Postal” O Brado 
Africano, 21 April 1956. 
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the Pagina para a mulher produced rich and at times radical content. During this period, 
an urban multiracial middle class of Portuguese-speaking women used the Pagina para a 
mulher to transmit, discuss, and debate ideas of what it meant to be a “modern” woman, 
mother, wife, and contributing member of society. Politically engaged and forward-
thinking, the women of the Pagina para a mulher did not always agree on how to use this 
new space and what exactly it was that they were working towards as modern women. 
But they did share one aspiration for the future: better lives for their children. What 
would a better life for future generations look like?  
Da Costa’s letter raises important questions about urban, middle-class 
imaginations of the future of Mozambique in the late-colonial era: were future 
generations of emancipated Mozambicans citizens of Portugal?  Or, was Mozambique an 
independent nation? What would it mean to fight to become emancipated?  In 1950s 
Lourenço Marques, journalists, writers, poets, and concerned readers of O Brado 
Africano sought to define, debate, and challenge the limits of Portuguese citizenship in 
Mozambique. They explored questions that perplexed the Portuguese administration 
throughout the colonial era: who was considered the raça negra? Were multiracial 
Africans considered of the raça negra? If so, did that mean they were legally considered 
indígenas? Or were they automatically considered não-indígenas (non-natives) based on 
their partial European or Asian heritage? What were the cultural implications of 
assimilation? Did assimilados in fact abandon their African heritage and cultural 
practices? Or, as famed poet José Craveirinha wrote about prolifically in the 1950s, 60s, 
and 70s—and as Vera da Costa asserted in 1956—was the cultural output of the 
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multiracial and assimilated African community in fact something virtuous and worthy of 
celebration?4 Women like Vera da Costa of the Pagina para a mulher grappled with 
these kinds of questions about the meanings of being Portuguese-speaking, educated, 
modern, multiracial, African, and “civilized” members of colonial urban society.  
This chapter examines feminine ideals of modernity that gave meaning to colonial 
categories of “civilized” and “non-civilized” Africans within the assimilationist legal 
framework of “native” African subject and “non-native” African citizen. I argue that 
middle-class women were arbiters of the aesthetics of African respectability in the highly 
racialized world of late-1940s Lourenço Marques. Women of the Pagina para a mulher 
viewed themselves as sustainers of the “progress” of the raça negra, charged with 
making “civilized” homes and raising children who would contribute to a better future for 
modern society. Such ideals contributed to tensions produced by a colonial ideology of 
European racial and cultural superiority. In the early-1950s, amid growing calls across 
the continent for rights to self-determination, a debate emerged among middle-class 
Africans about how to be modern while embracing one’s Africanness, to challenge the 
colonial assimilationist ideology that long denigrated the so-called “habits and customs of 
the black race.” I argue further that this gendered debate shaped the emergence of a 
cultural movement in the 1950s known as Moçambicanidade (cultural Mozambicanness). 
This chapter focuses on the gendered debates that shaped the emergence of 
Moçambicanidade in the 1950s, while I continue to trace the movement into the 1960s in 
                                                        
4 This is the subject of Chapter III. See in particular the collection of published (often in 
O Brado Africano) and unpublished essays by José Craveirinha in, O Folclore 
Moçambicano e as suas Tendências, (Maputo: Alcance Editores, 2009).  
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the next chapter. Examining Moçambicanidade reveals how middle-class, multiracial 
imaginations of citizenship were enmeshed and emergent in gendered aspirations for 
modernity and “progress” in the city.  
The study of the emergence of Moçambicanidade has largely been confined to 
literary analyses of some of its most well-known actors including José Craveirinha and 
Noémia de Sousa.5 That historians have by and large overlooked this movement may 
reflect the fact that it does not fit neatly into the existing metanarrative of Mozambican 
nationalism. One of the consequences of this has been that historians have not considered 
the ways in which this movement upsets what we think we know about Mozambican 
nationalism. The history of the formation of Mozambican identities among multiracial 
Africans in the late colonial era has been “marginalized by the politics of African 
nationalism during the postcolonial period,” and has limited historians’ ability to 
conceptualize the diversity of “African” identities on the continent, made messy by the 
dynamics of urban middle-class formation that is the subject of this dissertation.6  
More broadly, this chapter continues the work in Chapter I to demonstrate that 
racial ideologies in colonial Mozambique were not simply imposed on Africans by the 
Portuguese, but that Africans also mobilized ideas about racial difference and shaped 
                                                        
5 Mendonça, Literature Moçambicana (1989); Gilberto Matusse, A Construção da 
Imagem de Moçambicanidade em José Craveirinha, Mia Couto, e Ungulani Ba Ka 
Khosa, (Maputo: Universidade Eduardo Mondlane Livraria Universitária, 1998); 
Claudiany da Costa Pereira, “Moçambicanidade em processo ou Estar desiluido não é 
desistir: um estudo sobre a trajetória literária de Mia Couto,” Letras de Hoje, 43, no. 4 
(2008): 11-17. Carlos Serra’s Identidade, Moçambicanidade, Moçamicanização (Maputo: 
Universidade Eduardo Mondlane, 1998), is a notable exception.    
6 Christopher Lee, Unreasonable Histories, 12-13. 
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meanings of colonial categories including assimilado, africano, indígena, não-indígena, 
and civilizado. As such, my work contributes new female perspectives to an emergent 
literature on the “varied political cultures that emerged under colonial rule, particularly 
those articulated by subaltern communities whose marginalization produced exceptional 
perspectives that challenge postcolonial nationalism and its versions of the past.”7 The 
women’s pages are important for what they reveal about the role of middle-class 
multiracial and assimilated African women in shaping colonial categories of racial 
difference and cultural identity. 
 
 
Postwar Possibility for Racial Harmony and O Brado Africano’s Revival after World 
War II 
 
Vera da Costa (a pseudonym) imagined in 1956 that racial harmony would pave 
the path forward for a more egalitarian society for African children and grandchildren. 
When Vera da Costa addressed African girls in her letter, she affirmed a dual 
Mozambican and Portuguese identity: “we are all just Mozambican…we are all 
Portuguese.” This affirmation reflected and responded to the imperial context in which 
citizenship, nationhood, and race “took legal, intellectual, and cultural shape” in the post-
World War II era of anticolonial politics and the rise of African nationalisms.8  
                                                        
7Lee, Unreasonable Histories, 12. 
8 Ibid, 6. See also: James Brennan, Taifa: Making Nation and Race in Urban Tanzania, 
(Athens: Ohio University Press, 2012); Jonathon Glassman, War of Words, War of 
Stones: Racial Thought and Violence in Colonial Zanzibar, (Bloomington: Indiana 
University Press, 2011); Bruce Hall, A History of Race in Muslim West Africa, 1600-
1960, (Cambridge: Cambridge University Press, 2011) and; Cláudia Castelo et. al (eds), 
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The national boundaries of middle-class urban imaginations of Mozambique’s 
future were unclear in 1956. New questions of imperial citizenship in Mozambique 
surfaced after 1940 when European colonial powers, including the Portuguese, faced 
challenges to their colonial systems that led to efforts to reform the relationship between 
colony and metropole, which I began to address in the previous chapter.9 In Portugal’s 
case, and among other initiatives in education, urban housing for example, the 
administration sought to expand the path to Portuguese citizenship for Africans through 
the legal process of assimilation, as discussed in the previous chapter.10 Portugal also 
embraced a rhetoric of racial harmony known among scholars as lusotropicalismo 
(lusotropicalism). This rhetoric marked the 1950s era of Portuguese efforts to reform the 
relationship with its colonies into a vision of a future, pluricontinental Portugal.  
Vera Da Costa’s imagination of a future Mozambique included a vision of a 
society that no longer determined a woman’s worth based on the color of her skin. Her 
letter to future generations of “African girls” forces us to consider how the official 
rhetoric of racial harmony took on new, aspirational meanings among urban, middle class 
Africans in Lourenço Marques. Da Costa shared a bold vision of racial harmony, of a 
                                                        
Os Outros da Colonização: Ensaios sobre o colonialism tardio em Moçambique, (Lisboa: 
Instituto de Ciências Sociais, 2012). 
9 Frederick Cooper, Africa Since 1940 and; Citizenship between Empire and Nation: 
Remaking France and French Africa, 1945-1960, (Princeton University Press, 2014). 
10 Gerald Bender on Angola in the 1970s and Alexander Keese more recently suggested 
that the assimilation process accelerated in the last years of the Indigenato. The data I 
collected confirms this was true in the case of Mozambique. See: “mapas da cidadania,” 
1957-1961, AHM, FDSNI, Cx. 1624-1628. Gerald Bender, Angola Under the 
Portuguese: The Myth and the Reality (Berkeley: University of California Press, 1978) 
and; Alexander Keese, Living with Ambiguity: Integrating an African Elite in French and 
Portuguese Africa, 1930-61, (Stuttgart: Franz Steiner, 2007). 
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future in which young multiracial girls were not subject to being taunted as café com 
leite, and what it meant to be Mozambican—an emergent identity in 1950s Lourenço 
Marques—meant an embrace of the region’s mixed African, European, Indian, and Asian 
heritage. It was an imagined world in which girls grew up with access to education and 
rights of citizenship regardless of race, sex, or class. Da Costa’s vision reflected 
multiracial, urban middle-class African women’s ideas of citizenship in a time of national 
imagining. 
A new generation of scholars have begun challenging the Frelimo “Liberation 
Script” version of the history of nationalism in Mozambique. Like them, my analysis 
does not assume a linear formation of Mozambican nationalism that neatly fits into the 
Frelimo “Liberation Script.”11 Rather, the possibilities for the nation as conceived in post-
World War II Lourenço Marques still included, among critics of colonialism, the 
possibility of uniting under the banner of Portuguese nationalism. Frederick Cooper has 
recently examined this “possibility of citizenship in an imperial or multinational political 
entity” in the case of French Africa in the 1950s and 1960s:12  
For some fifteen years, people struggled—and sometimes fought—over 
alternative visions of how to transform the French colonial empire, to 
make it more durable, and to make it more democratic and progressive, or 
to bring it to an end…to see this period in the history of sub-Saharan 
Africa as the confrontation of an obdurate French colonialism against a 
resolute African nationalism would be to focus on the positions that were 
least defended at the time. Even in Algeria, what the French government 
was defending with extreme brutality was—in the minds of much of the 
                                                        
11 See: P. Israel “A Loosening Grip: The Liberation Script in Mozambican History,” 
Kronos, 39 (2013), 10-19.  
12 Cooper, Citizenship between Empire and Nation, 5. 
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top leadership—France’s control of the process of modernizing Algerian 
society.13 
 
In the case of Mozambique, this vision among multiracial and assimilated 
Africans of a future pluri-continental Portugal is perhaps most clearly articulated in the 
continued proclamations of “We are all Portuguese!” well into the 1950s. But there was 
also a new sense of “We are all just Mozambicans,”—in the words of Vera da Costa—
shaped by a desire to embrace the multiracial heritage among the urban African middle 
class. These new imaginations were anticolonial but not nationalist “in the ordinary, 
territorially focused sense.”14  
In Mozambique, the 1950s marked a moment of political opening for Africans 
that reflected and responded to the rhetoric of a pluricontinental Portugal, marked by the 
symbolic 1951 rebranding of the Portuguese colonies in Africa as Overseas Provinces 
and revised 1953 Constitution to address the status of the Colonies-turned-Overseas 
Provinces. Though the legislative impacts of a Portuguese vision of a pluricontinental 
future should not be overstated, the corresponding political and cultural activism among 
middle class urban Africans clamoring for a more harmonious and egalitarian future 
merits attention. This activism is well-documented in the revival of O Brado Africano 
after World War II with a new generation of middle-class urban African readers and 
writers, now men and women, who also imagined new possibilities for citizenship and 
inclusion in a changing world. 
                                                        
13 Cooper, Citizenship between Empire and Nation, 4.  
14 Ibid, 1.  
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 To understand the revival of O Brado Africano after World War II it is important 
to note that the pages of O Brado Africano were unapologetically unified under the 
newspaper’s patriotic banner of Portuguese nationalism during the war. In 1939 Lisbon 
declared a policy of neutrality and Prime Minister Antonio Salazar led Portugal through 
the war years into relative economic stability.15 Opposition in the metropole to Salazar’s 
nationalist agenda existed, but it was weak in the face of severe political repressions and 
censorship of the press and political organization. In the years leading up to and during 
the war, severe political repression in the metropole was extended to the colonies.  
But in the context of post-war economic stability, Portugal witnessed a political 
opening for anti-fascist organizing, which led to the formation of the Movimento de 
Unidade Democrática (MUD) in 1945. MUD launched an opposition campaign in 1948 
for the presidential elections the following year, with an old guard Republican as the 
candidate, General José Mendes Ribeiro Norton de Matos (82 years old at the time of the 
election in 1949). Meanwhile, the communist party (PCP) was “at the height of its 
prestige at this time,” leading a labor movement with its line of “anti-fascist unity” while 
positioning itself to align with Socialists, Republicans, and other anti-fascist groups.16 
But, and due in part to the opposition party’s unmet hopes for a democratic process 
                                                        
15Portugal benefitted economically during the war from its lucrative sale of tungsten to 
wartime Germany. Salazar also maintained the longstanding Anglo-Portuguese alliance 
and provided aid to the Allies including naval bases in the Azores. As Salazar maintained 
his policy of neutrality, Lisbon became neutral territory for both the allies and axis 
powers. In historian Niell Lochery’s words, “Lisbon was the real Casablanca, the only 
city where the allies and axis powers openly operated in Europe.” Neill Lochery, Lisbon: 
War in the Shadows of the City of Light, 1939-45, (New York: Public Affairs, 2012).  
16 Lochery, Lisbon, 65-66.  
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(evidenced by election-rigging and strict voter restrictions based on education, property 
ownership, and taxpayer levels), General Norton de Matos ultimately lost the election. 
However, as historian Linda Raby argues, the opposition campaign and popular anti-
fascist sentiment were significant developments in Portugal just after World War II.17 
These developments were also consequential for expressions of anti-colonial and anti-
fascist sentiment in Lourenço Marques.18  
 Postwar economic liberalization policies from Lisbon also allowed for the 
expansion of new industries in and around the colonial capital in the 1950s and 1960s. As 
Lourenço Marques’ population rapidly expanded in this period—particularly from new 
waves of African migration from rural hinterlands, and state-sponsored Portuguese 
settlement in the territory—the city witnessed the construction of new neighborhoods and 
an increasingly visible skyline as a symbol of Portugal’s commitment to staying in 
Mozambique. These were also symbols of a modernizing city.19 The period was also 
marked by new construction of the sister city of Matola—which is these days described 
by urban residents as both part of, yet separate from, a cidade de Maputo—alongside the 
arrival of a new cement plant, the opening of a cashew-processing industry, and in 1965, 
a national beer industry, 2M (Mac-Mahon).  
                                                        
17 Dawn Linda Raby, “The Portuguese Presidential Election of 1949: A Successful 
Governmental Maneuver?” Luso-Brazilian Review, 27, no. 1 (1990): 64.  
18 Further research, beyond the scope of this dissertation, is necessary to understand how 
anticolonial and antifascist sentiments in late-colonial Lourenço Marques helped forge 
new multiracial alliances between historically segregated urban associations, including 
the Associação Africano, the Centro dos Negros de Moçambique, and the Associação dos 
Naturais de Moçambique (a historically white organization).  
19 David Morton, Age of Concrete, 80. 
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With economic and industrial expansion came new jobs, new levels of disposable 
income, and an increasingly visible urban consumer culture. Newspaper ads for beauty 
products, home appliances, Portuguese wine, and fashion, began targeting middle-class 
Africans in the 1950s. By the early 1960s, an emerging savings bank industry ran 
newspaper ads that depicted young, black middle-class couples as the new faces of 
financial saving for the future.20 Women working outside the home was hardly a new 
phenomenon, but in the 1950s, women did have new opportunities for waged work in, for 
example, the cashew processing industry that employed mostly women.21 Women also 
began entering the paid domestic labor force in greater numbers, an area long dominated 
by young boys.22 More women and girls were attending school, though still in low 
numbers compared to their male counterparts. In the 1930s the nursing program at the 
Hospital Miguel Bombardo (the state hospital in Lourenço Marques, today Hospital 
Central) opened up a training program for women. By the mid-1950s, a wave of female 
nurses sought assimilated status under the 1954 provision that opened up a path for single 
professional women to apply independent of husbands and fathers (see Chapter I). Other 
women applying for assimilated status during this period worked as book-keepers, 
secretaries, and other office jobs in the city.23 There was indeed a small, but increasingly 
                                                        
20 See for example, 17 February 1968 advertisement for a savings account with Banco de 
Crédito Comercial e Industrial.  
21 Jeanne Penvenne, Women, Migration, and the Cashew Economy in Southern 
Mozambique: 1945-1975, (Suffolk: James Currey, 2015). 
22 Jeanne Penvenne, African Workers and Colonial Racism, 143. 
23 See, for example, the cases of nurse-midwife’s assistant Amélia Percina da Conceirão 
and nurse’s assistant Luisa da Glória Carlos Matola. Their files, among others, are 
available in AHM, Concelho de Lourenço Marques, “Tribunais Indígenas,” Cx. 3213.  
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visible, middle-class of educated African women working as professionals in Lourenço 
Marques. 
The post-World War II revival of O Brado Africano should also be understood in 
terms of the energy that emanated from the growing pan-Africanist movement and global 
discourses about self-determination.24 The “struggle for the nation” was just one plot line 
emerging from within the urban African social and political organizations such as the 
Associação Africana (formerly, Grêmio Africano), which oversaw the publication of O 
Brado Africano. It was still conceivable to some in the postwar years that all Africans 
could attain citizenship under Portuguese rule, as long as they had the opportunity to 
become educated, “civilized” members of society.25 The postwar négritude movement in 
Africa, led by figures such as Léopold Sédar Senghor, adds an additional layer for 
understanding how this African middle class imagined a better future for Africans of 
mixed racial and cultural heritage.  Senghor used a “broad conception of humanity” and 
the French language, to refute the “dualist conception of colonial ideology, which starkly 
opposed ‘civilized’ and ‘primitive’ people.”26  
Like Senghor, who did not seek to reverse the dualism by rejecting everything 
“European,” some contributors to O Brado Africano, including those of the women’s 
pages, explored the possibility of embracing the diverse heritages of Mozambican 
                                                        
24 Mendonça, “Dos Confrontos ideológicos na Imprensa em Moçambique,” 199. 
25 For the Associação Africana, education was a major concern discussed regularly in the 
newspaper, and in the association’s records that reveal the persistent effort, and financial 
struggle, to establish and improve its educational services, particularly for women and 
girls. See: AHM, Direcção dos Serviços de Administração Civil, Secção A: 
Administração, “Associação Africana” Cx. 3. 
26 Cooper, Africa Since 1940, 19. 
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society, in a broader conception of what it meant to be African. To be African included 
the multiracial and multicultural heritage that shaped O Brado Africano’s community of 
readers and writers, a community that challenged the persistent dualism of the black 
African/white European with their separate cultures in the urban space of Lourenço 
Marques, and considered their role as modern, respectable members of society looking 
“towards a future that built on a painful past” of racial exploitation and gendered 
marginalization.27 
In some ways then, the late-1940s and 1950s witnessed the coming of age of a 
new generation of politically-engaged contributors to the pages of O Brado Africano. 
They called for colonial reforms and delivery of basic services in areas of urban housing, 
sanitation, and access to education. Past figures of the newspaper such as João Albasini 
and Rui Noronha remained important to this new generation, as earlier voices of colonial 
discontent and champions of Africans’ rights (see Chapter I).28 Like their predecessors, 
postwar calls for colonial reforms spoke directly to the ongoing debates about the 
relationship between colony and metropole, and how Lisbon would deliver on its 
continuing promises of “progress” and “civilization.” In 1948, this vocal group of urban 
middle-class Africans had a new female contingency in the Pagina para a mulher. This 
new female contingency was also concerned about carving out a sense of place and 
belonging as contributors to modern, urban society. 
                                                        
27 Ibid. 
28 See for example: Nwankabilana, “João Albasini,” O Brado Africano, 21 August 1948. 
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O Brado Africano and the women’s page provided a forum for women to discuss 
and call on one another to address problems associated with rapid urban growth and to 
express their aspirations for an uncertain future. Discussion and debate shaped aspirations 
among the multiracial, urban middle-class population of Lourenço Marques, offering, as 
well, their ideas for turning an imagined future into reality. Through networks in 
churches, associations, and neighborhoods, these educated Africans set standards for the 
growing African populations who settled in and around the city “quietly aspiring to 
something more.”29 Male contributors to the paper addressed housing, water, sanitation 
services, and the need for educational opportunities for Africans, and they repeatedly 
called for improved agricultural programs to better supply local markets, including 
agricultural education programs for Africans.30 Women in the Pagina para a mulher did 
not make such direct appeals to colonial authorities. Rather, they appealed to one another 
through their editorials, advice columns, and letters from the page editor often in 
response to reader’s letters.  
While I do not have concrete data on the size of the female readership, it is likely 
that it represented a small minority of African women living in Lourenço Marques in the 
1940s and 1950s.31 But their significance extends beyond their relatively small numbers. 
                                                        
29 Jeanne Penvenne, “Two Tales of a City: Lourenço Marques, 1945-1975,” Portuguese 
Studies Review, 19, no. 1-2 (2011): 248. 
30 See, for example, the series “Escolas Agro-Pecuarias” which ran periodically in the 
pages of O Brado Africano during the period under review including on the front page of 
the 24 July 1948 edition (the date of the inaugural issue of the women’s page) and 18 
September 1948. 
31Surviving documentation of the Associação Africana shows that the newspaper 
represented the association’s largest budgetary allocation. But the records are otherwise 
thin after much of the association’s archive was destroyed by Frelimo after 1975. 
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My brief analysis of the women’s page’s readership reflects the limitations of pages as a 
source for historical analysis. Acknowledging its limitations, the Pagina para a mulher 
yields rich historical insights into the ways urban, Portuguese-speaking, middle-class 
women not only performed their position of relative privilege as “civilized” and 
respectably modern women in colonial Lourenço Marques. It also reveals how women 
appealed to one another, rather than directly to the colonial state as men often did in the 
newspaper, in making claims of belonging to modern, urban society, and how they 
imagined their citizenship in a future, more egalitarian Mozambique. These findings 
suggest that even if women did not feel they could use the space to make direct appeals to 
the state, they were comfortable engaging with one another in a public forum with a 
wider audience (including colonial censors) on matters of race, class, and gender that 
shaped their colonized identities and aspirations for a more egalitarian future.32  
We can assume that many of the women’s pages’ urban, middle-class readers and 
writers included women who gained recognition within Portuguese colonial society 
through assimilado (assimilated) status. How this system affected women differed from 
its impact on men and left multiracial African women in a particularly grey area of the 
                                                        
Evidence does show that, in addition to its multiracial and assimilada women readers and 
writers, “European” also women read the page (see below). It is possible that, in addition 
to the publication of content from Portuguese and Brazilian publications, Portuguese 
women in Lourenço Marques also contributed to the page’s content. Their participation 
would have reflected the social and political ties with progressive members of the mostly 
white Associação dos Naturais de Moçambique as evidenced in the pages of O Brado 
Africano, and elaborated on by Mozambican historian Aurélio Rocha in his work on 
associational life in colonial Lourenço Marques. See: Aurélio Rocha, Associativismo.  
32 These findings resonate especially with the work of Heidi Gengenbach on women in 
southern Mozambique and the gendered distinctions between men and women as 
“makers and tellers of history.” Heidi Gengenbach, Binding Memories. 
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law (see Chapter I). The women of the urban African middle class, while existing in 
between the legal, racialized categories of citizen and subject, occupied a precarious 
position in the legal system of assimilation. As discussed in the previous chapter, women 
could apply for the status until 1927 when the law was reformed so that women would be 
automatically granted assimilated status through their assimilated fathers or husbands. In 
practice, this reform discouraged women from applying for the status independently of a 
man. Wives and daughters of assimilado men often fell through the cracks of the system, 
never formally being registered as assimiladas. But with another reform in 1954, women 
became eligible to apply for citizenship independent of men as long as they were 
employed, and like their male counterparts, spoke Portuguese and displayed “good 
comportment.”33 It was within this structure of privilege and discrimination that the small 
group of Portuguese-speaking multiracial African women engaged with one another in 
the new public forum of the women’s pages of O Brado Africano. Their challenges to the 
limits of citizenship for women were part of the African press’ “rekindled” challenge to 
the “colonial definition of Africans as lesser beings.”34 
Women and Making the “civilized” home in post-WWII Lourenço Marques 
                                                        
33 Decreto-Lei no. 39.666 de 20 Maio 1954 (artigo 56 e 57), Boletim Oficial de 
Moçambique, 1954. 
34 Penvenne, African Workers and Colonial Racism, 95. For some, this meant reviving 
João Albasini’s fight against assimilation legislation. On 2 October 1948, O Brado 
Africano printed a piece by Amândio João Fernandes in Angola entitled “Assimilados,” 
calling on the colonial administration to abolish the assimilado status and distribution of 
assimilado identity cards (the Alvará de Isenção). Amândio declared, ‘Nos somos 
Portugueses’ calling on the administration to integrate assimilados into the Portuguese 
nation. This declaration echoed the calls made by O Brado founder, political activist, and 
journalist, João dos Santos Albasini, who rallied against the early assimilation legislation 
in the first quarter of the twentieth century. 
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 Historian David Morton’s recent work on housing in Maputo demonstrates that 
housing and living conditions in post-World War II Lourenço Marques were among the 
most pressing concerns for urban residents, particularly Africans living in the subúrbios 
(where most Africans, including multiracial and assimilated Africans, lived during the 
colonial era). He argues that as the city’s neighborhoods became more densely populated 
and increasingly sprawling in the postwar era, the types of housing materials that 
residents used to build their own homes reflected not only the material limitations and 
possibilities for urban-dwelling, but also the aspirations and expectations of urban 
residents, and their ability to shape “ideas of what government was and what it should 
do.”35 Morton demonstrates, for example, that as working class and middle-class 
residents of the subúrbios were earning increasing levels of disposable income in the 
1950s and 1960s, they began to build homes in concrete block, despite the fact that use of 
such permanent housing materials was illegal. He argues that “such challenges to the 
spatial order embodied a challenge to the racial order,” and that housing conditions in the 
subúrbios “became a political flashpoint in the 1960s—one of the only debates that 
managed to get a public airing during a time of war and harsh censorship.”36  
Morton’s work also offers an important departure from the dominant narrative of 
Lourenço Marques’ great divide between the City of Cement and the City of Reeds (or, 
                                                        
35 Morton, Age of Concrete, 7. 
36 Ibid, 23. Morton is referring to the war for liberation, and censorship of anti-colonial 
activity, rhetoric, and political organization in the city, particularly after 1964 when 
FRELIMO launched its first offensive in the north. While censorship existed from an 
earlier period (arguably throughout the colonial era) it was in the mid-1960s when we 
begin to see arrests and jail sentences for suspected anti-colonial activists and FRELIMO 
networks operating in the city. 
  119 
suburbios) by showing how urban residents traveled between segregated spaces on a 
daily basis, often in very intimate ways. Morton’s findings animate my approach to 
understanding the self-idealizations of middle-class, Portuguese-speaking urban African 
female contributors to the Pagina para a mulher as experts in areas of homemaking and 
“civilized” ways of life. I view their aspirational ideals as responding to the very real 
political conditions of life in a segregated city during a time of increasing public and 
population pressures to address the city’s housing and resource shortages. Proving one’s 
“civilized” lifestyle was not only a prerequisite for assimilated status, but also for spatial 
access to housing, cultural amenities, social venues, and economic opportunities of the 
urban environment.37 
Keeping the home was an integral aspect of the woman’s role in the upkeep of 
“civilized” lifestyles for urban middle-class Africans. Women regularly wrote about 
homemaking activities in the Pagina para a mulher, often in the form of advice columns. 
Female contributors wrote about the “home” (o lar) as a woman’s space to appoint and 
manage as she saw fit, for such skills were specific to women, particularly as wives.38 
One unnamed contributor wrote in 1948, rather humorously, that a “husband who is very 
domestic, of those who intervene in all matters of the home and dedicates his time to 
finding even the smallest defects in the organization of the house, is without a doubt, 
                                                        
37 Lloys Frates’ work also provides important example of how, for example, one’s shoes 
or lack thereof, could determine if and how an African could move through segregated 
urban spaces in colonial Lourenço Marques. Lloys Frates, “Aesthetics of Power, Power 
of Aesthetics: Race and Gender in Colonial Lourenço Marques, 1932-1974," (PhD Diss., 
University of California Los Angeles, 2002).  
38 See for example: “Em se tratando do marido,” O Brado Africano, 18 September 1948 
and; “Sabe tartar da sua casa?” O Brado Africano, 13 November 1948. 
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intolerable.”39  The author gave advice to women on how to deal with husbands who 
interfered with arranging the home to be a welcoming place for guests, while providing 
the necessary comforts for the family. The advice cautioned women to carefully manage 
her husband’s expectations and allow him only to intervene where it was really useful—
installing a power outlet, moving furniture, polishing a cabinet, painting a door, or other 
useful tasks.40 Such advice speaks to women as not only managers of the home, but as 
managers of husbands, while ensuring that their husbands’ self-importance was not 
undermined by such wifely management of “intolerable” meddling in home affairs.  
Homemaking advice columns can also be viewed as female political engagement 
in the public sphere of the newspaper, in a performance of their cultural competence in 
“civilized” ways of living. Significantly, in the late-1940s assimilados’ living conditions 
were subject to a new level of official scrutiny. According to the assimilation system, 
living a “civilized” lifestyle meant “living like a European,” and as discussed in the 
previous chapter, satisfying the civilizational criteria for assimilation could be done with 
attestados submitted by Portuguese padrinhos, Church leaders, employers, and 
sometimes even neighbors. Beginning in the mid-1940s, a Native Affairs initiative called 
for checking up on assimilated Africans, to make sure they were still satisfying the 
assimilation requirement to “live like a European.” This led to a wave of well-
documented assimilado home visits over the next few years.  
When an administrator visited Aurea Faria in July 1949, he reported that Aurea 
                                                        
39 “Em se tratando do marido,” O Brado Africano, 18 September 1948. 
40 Ibid. 
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was living “like a European,” while also noting that she spoke and wrote Portuguese 
correctly, and that “she has very good presentation.”41 The administrator’s favorable 
report ensured that Aurea was not at risk of being considered a “case of regression” (caso 
de regressão). Such a designation came with the threat of having one’s assimilated status 
revoked. In September, David Van Bethmann Thomé Magaia, an employee at the Hotel 
Europa downtown, was visited by administrator Afonso da Freitas who was satisfied to 
see that David was living in a “a well-furnished home, like the Europeans, and as such, 
judged to live like a European.”42  
 But earlier that year, administrator Frietas found assimilado Jeremias Dick Nhaca 
living like an “indígena.” Jeremias and his children spoke Portuguese well, proving their 
education. But his living situation struck Freitas as substandard, “without comfort, and 
lacking hygiene.” Jeremias explained to Freitas that he was forced to sell his land to 
Radio Marconi, but that he was in the process of buying another piece of land to build a 
better house.43 Freitas was concerned by the cases of assimilados living in poor housing 
conditions and the “cases of regression.” In a 19 February 1949 letter addressing the case 
of assimilado Mateus Sansão Mutemba, Freitas observed that Mateus was living in 
“precarious hygienic conditions,” but despite that, was working to live as “comfortably 
and hygienically as possible.” Freitas expressed regret that Mateus’ salary of 600$ 
                                                        
41 AHM, FDSNI, Cx. 1623.  
42 Ibid.  
43 David Morton confirmed for me that in 1948 Radio Marconi (which initiated radio-
telegraphy services in the late-1920s a few miles outside Lourenço Marques on the road 
to Marracuene) added a reception station on the edge of the city, likely displacing 
residents from their homes. Email correspondence with David Morton, 30 March 2018. 
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escudos per month plus a thirty-percent subsidy to support his family, totaling 1330$ per 
month, was insufficient for Mateus to seek better housing. Freitas added that Mateus’ five 
children were “living in identical form to that of Europeans,” also despite their modest 
living situation. Both Mateus and Jeremias lived in the neighborhood of Bairro Indígena 
where many assimilados (alongside indígenas) moved to after it was constructed in the 
early-1940s.  
If the administration wanted to prevent the backsliding of assimilados and 
promote more “civilized” living conditions for Africans, it was incumbent upon the 
Portuguese to provide good housing to African residents, as middle-class African critics 
had long been demanding.44 In the late-1930s Mozambique’s governor-general ordered 
the construction of a neighborhood for “natives” in Lourenço Marques to address the 
long-neglected issue of inadequate housing for Africans in the city. Construction for the 
new housing project, called the Bairro Indígena da Munhuana (“the native neighborhood 
of Munhuana” often referred to in historical sources as either “Bairro Indígena” or 
“Munhuana”), was the first of its kind in the colony. Construction began in the early-
1940s, building up a new neighborhood of concrete housing for so-called “natives” 
nearby the densely populated suburbio of Mafalala, and on the edge of the City of 
Cement. The project was poorly planned, constructing hundreds of single-room homes in 
a low-lying area prone to flooding and caused concern among city health officials that 
                                                        
44 As I have stated elsewhere in this dissertation, housing was a frequent and persistent 
issue of concern among middle-class Africans writing to and for O Brado Africano, and 
for other later colonial era publications such as A Tribuna, as David Morton treats in 
comprehensive detail in Age of Concrete. 
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construction in marshlands would bring mosquitos, and malaria. 45 In 1951, even the 
director of Native Affairs was frustrated by the project’s singular focus on buildings and 
failure to consider the “social welfare and the ‘customs and traditions’” of the “native” 
residents.46 Morton suggests that the director was referring to the lack of tangible 
initiatives toward creating a housing development that would achieve the municipality’s 
“civilizing” ambitions. The housing initiative would ultimately prove to be a failure, 
plagued by annual flooding. This frustrated residents, many of whom were assimilados. 
According to David Morton, by the early 1960s, “most of it had fallen into disrepair.”47  
In the context of poor housing conditions and failed governmental attempts to 
respond to what Morton shows was a widely held concern about inadequate housing in 
post-World War II Lourenço Marques, the idealized homemaking activities of women in 
the Pagina para a mulher may have been aspirational for the future, or aspirations 
currently unfulfilled. In reality, being managers of the home required a lot of work to 
make up for the frustrating lack of respectable housing, a problem that Morton also 
shows many upwardly-mobile Africans sought to take into their own hands in the 1950s 
and 1960s. For women, the particular burden of proving themselves as respectable 
members of urban society meant that demonstrating themselves as competent managers 
of the idealized home in the pages of O Brado Africano was a political act for inclusion 
in modern urban life. But female readers and writers for the Pagina para a mulher also 
                                                        
45 Morton, Age of Concrete, 66-67.  
46 Ibid, 68. 
47 Ibid, 116. Parts of the neighborhood today still stand in significant disrepair, with 
several abandoned structures.   
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sought inclusion in urban life as “modern” contributing members of society beyond their 
roles as homemakers, wives, and mothers. From its inception in 1948, the Pagina para a 
mulher was a place where women could quietly challenge the limits of their belonging as 
wives and mothers in Lourenço Marques, as prescribed by patriarchal ideals and male 
anxieties about the corrupting influences of modern urban life. 
 
Aspirations for the “modern girl” and the meaning of becoming a respectable urban 
woman 
 
This is not love, how dare you speak to me of love? Love is a true feeling, 
it is an immaculate and beautiful thing to be spoken of that way! It should 
come from devotion and mutual understanding. What kind of vile passion 
is that which a man experiences, as you feel for me? It is simply because I 
am a woman, right? Love! This is not love… (Marcela in ‘Farrapos da 
Vida,’ a short story by Cigana published in O Brado Africano, 21 August 
1948.) 
 
 Spread across the first three issues of the women’s page, Cigana’s fictional love 
story entitled ‘Farrapos da Vida’ (Tatters of Life) challenged patriarchal conventions of 
courtship, love, and marriage.48 The protagonist, Marcela, had given her heart to 
Cristiano, a well-respected lawyer she met at a social dance held in celebration of 
Carnaval.49 But Cristiano decided to marry another woman and broke Marcela’s heart. 
                                                        
48 Cigana, “Farrapos da Vida,” O Brado Africano. 24 July; 7 August and; 21 August 
1948. Publishing a serial story stretched over three installments, leaving readers wanting 
to know how this love story might end, was a smart way to captivate an audience for the 
new Pagina para a Mulher. 
49 Readers might have imagined the setting as one similar to their experiences attending 
social dances hosted by the Associação Africana. In fact, parties and social events were 
the Association’s largest annual expense. AHM, Registros do Conselho Fiscal, 
Associação Africana, Direcção dos Serviços de Administração Civil, Secção A 
“Administração” Cx. 3. 
  125 
Cristiano later left his wife and returned to the city wanting another chance with Marcela. 
But Marcela had become hardened to the idea that he or any man could really love her for 
more than the mere fact that she was female. In the end, still wanting to believe in true 
love, Marcela decided she needed time to mature, to “redefine” herself and her 
“understanding of her world” before giving Cristiano a second chance. 50 Cristiano agreed 
and the story ended with his declaration, “I will wait!”51  
The story explores themes of love and marriage in a time when urban, educated 
girls were considering their role in society beyond their duty to become a wife and 
mother. In late 1940s Lourenço Marques, even for a young girl like Marcela—educated 
and independently spirited—marriage was a fundamental step in the transition from 
girlhood to womanhood. Marcela’s effort to learn from her heartbreak—to be wiser about 
what it meant to love and be loved—reflected how contributors to the women’s pages 
were thinking about the “modern girl.” That Marcela wanted to “redefine” herself and 
find her own “understanding of the world” shows that the author, Cigana (a pseudonym 
used by then director of the page), understood the importance of entering womanhood by 
considering her own worth beyond the task of finding a husband.52 
                                                        
50 Cigana, “Farrapos da Vida,” 21 August 1948 (continued from 24 July and 7 August 
1948). 
51 Ibid. 
52The idea that women and men should be able to choose their partners was still subject 
to approval among concerned parents. In a later issue of the Pagina para a Mulher, in a 
reprint from the Portuguese periodical, Nossos Filhos, Rosa Maria advised parents on 
how to counsel their children to make wise marital decisions to avoid the fate of young 
couples who marry without knowing their partner and then getting separated. Rosa Maria, 
“O casamento” O Brado Africano, 4 September 1948. Also see: “Anguista” on the same 
page. 
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In Lourenço Marques, the “modern girl” became an important yet controversial 
figure immediately after World War II with the emergence of the women’s pages of O 
Brado Africano. Under Salazar’s rule, and especially after 1940, Portugal promoted a 
nuclear family ideal rooted in a Catholic ideology of women’s subservience to men as 
wives and mothers that, ideally, limited women’s activities in public life. The Salazar 
regime actively promoted the idea that women best served the nation as mothers and 
caretakers in the domestic sphere. Catholic and Protestant missionaries also promoted 
these ideals in colonial mission schools for Africans.53 These civilizational ideals and, 
notably, the commitment to monogamy, were of central importance to the debates over 
what it meant to be respectable, “civilized” African women that emerged in the 1940s 
and 1950s. Who, then, was the “modern girl?” 
The modern girl was a controversial figure shaped by women’s aspirations, male 
anxieties, consumerism, colonialisms, and nationalisms. Scholars have documented the 
emergence of the “modern girl” around the globe in 1920s and 30s South Africa, the 
United States, France, India, China and Germany. 54 The global emergence of “modern 
girls” took on conflicting and contradictory meanings that grappled with female 
aspirations for better lives in and beyond the domestic sphere. Beginning in 1948, the 
women of the Pagina para a mulher sought to claim the idea of the “modern girl” as a 
foundation for becoming respectable, educated women as wives, mothers, workers, and 
                                                        
53 Kathleen Sheldon, ""I Studied with the Nuns, Learning to Make Blouses": Gender 
Ideology and Colonial Education in Mozambique," The International Journal of African 
Historical Studies 31, no. 3 (1998): 595-625. doi:10.2307/221477. 
54 A. Weinbaum, L. Thomas, et. al. (eds.), The Modern Girl Around the World: 
Consumption, Modernity, and Globalization, (London: Duke University Press, 2008). 
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citizens. Challenging the limitations of their place in a patriarchal society, contributors to 
the Pagina para a mulher understood the modern girl as educated and socially-minded so 
that she could face the challenges of the present and contribute to creating a better future 
for women and girls. Transnational examples of women who set new horizons for the 
possibilities of a woman’s contribution to society—examples of women writers, workers, 
and best practices as mothers and wives— provided inspiration for discussion and debate 
among the women of the Pagina para a mulher who shared their aspirations for the 
future of modern women. 
Violeta do Vale, one of the pages’ most enthusiastic contributors between 1948 
and 1950 actively sought to shape the respectable modern girl seeking womanhood. In an 
editorial entitled “Raparigas Modernas” (“Modern Girls”) published front and center of 
the women’s page on 8 January 1949 Violeta do Vale (a pseudonym) articulated her 
vision of the modern girl. According to do Vale the modern girl was not the one who 
drinks cocktails, wears provocative clothing, or dances the “boogie woogie” like a 
“hepcat of Harlem.”55 No, for do Vale, the modern girl lived “integrated in her time” 
which meant that she “understood the problems and needs of her time,” and sought to 
address them with an eye for the future. She was “healthy in body and soul…physically 
and spiritually strong” and “completely feminine” as “comrade, wife, and mother.”56 Do 
Vale’s definition of the “modern girl” recalls Rui Noronha’s writings of the previous 
decade, on the centrality of morality to his definition of what it meant to be “civilized.” 
                                                        
55 Violeta do Vale, “Rapariga moderna” O Brado Africano, 8 January 1949. 
56 Ibid. 
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Like do Vale, Rui also believed that to be “civilized,” women had to be chaste, educated, 
and contributing to the advancement of society.57  
The modern girl also worked “alongside men to construct a better world,” aware 
of the “social mission” she was to serve.58 For the community of readers and writers of O 
Brado Africano and the Associção Africana, this mission was defined officially as a 
charge to educate and lift up the majority indígena population.59 For Violeta do Vale, the 
role as mother and wife remained central, but she also championed her female readers as 
comrades, and as workers. Foreshadowing Vera da Costa’s call to girls in the women’s 
page seven years later, do Vale saw the young modern girl as “brave because her soul 
was strengthened by a practical and solid education” which would foster her “love and 
trust” for all of humanity that, “little by little, will find its way.” Progress towards a more 
inclusive society for Africans was possible, but it would take time and an education that 
would instill a kind of social contract, or perhaps a moral commitment, with humanity. 
While do Vale spoke of education rather abstractly, the nature of her appeals to girls and 
women suggested that she valued a broad education for women that included the study of 
literature and history alongside language, math, and critical skills in sewing and cooking 
that many women in Lourenço Marques relied on as homemakers and as a way to earn 
cash on the side.  
Do Vale contrasted this vision of the modern girl with a different type of modern 
                                                        
57 See previous chapter for a discussion of Rui de Noronha’s literary output of the 1930s. 
58Violeta do Vale, “Rapariga moderna,” O Brado Africano, 8 January 1949. 
59 AHM, Associação Africana, Direcção dos Serviços de Administração Civil, Secção A 
“Administração,” Cx. 3. 
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girl that other readers sometimes sought to condemn—the girl who smoked, drank too 
much (for some contributors, the girl who drank at all), wore too much makeup, and 
dressed provocatively.60 This version of the modern girl evokes images of the corrupted 
city girl—prostitutes and brewers—the kind of African girls and women who tended to 
preoccupy colonial authorities, and perpetuated male (and occasionally female) anxieties 
about urban women more generally (I return to these conspicuously modern girls in the 
next chapter).61 According to do Vale, this “other ‘Modern Girl’” was “selfish and 
shallow…made for the pleasure of man.” Violeta do Vale asserted that was not what it 
meant to be “modern,” because that girl “has always existed since the dawn of the ages to 
the present day.”62 Rather, do Vale was claiming the term “modern” to combat the idea 
that urban life inevitably corrupted young girls, and instead associate it with education 
and opportunity for better lives. Do Vale believed that to become modern meant creating 
a new social order in which women would no longer behave at “pleasure of man” and 
instead, serve alongside men in working towards the advancement, or “progress,” of 
modern society.63  
                                                        
60 See for example: “Para Você: A mulher e o álcool,” O Brado Africano, 17 September 
1949 and; “Complicações femininas,” O Brado Africano, 1 October 1949.  
61 One of the themes of Noémia de Sousa’s poetry was the allure of urban life that 
captivated increasing numbers of young women who moved to the city in the 1950s 
aspiring to something more than what rural life had to offer, but who wound up in 
prostitution because of the lack of opportunities available to them. Her poem Moças das 
Docas: A Duarte Galvão deals with these themes explicitly. 
62 Violeta do Vale, “Rapariga Moderna.” See also, “Da Mulher para Mulher: Mulher 
Moderna” an article reprinted from Brazilian women’s magazine, Cruzeiro in the 11 
August 1951 women’s page of O Brado Africano. The author, like Violeta, takes issue 
with the pejorative usage of “modern woman.” 
63 This is significant because male/colonial anxieties of urban modernity claimed that 
prostitution was an urban vice, a byproduct of modernity, and a rationale for confining 
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The modern woman was intellectually engaged, pursuing a better, more educated 
life for herself, and for all women and girls. This intellectually engaged woman existed 
alongside, not separate from, men in public life and culture. Contributors to the women’s 
pages believed that women could and should be engaged in modern culture in the arts and 
sciences.64 Violeta do Vale often defined modern culture in terms of women’s 
engagement with literature. She challenged the idea that women ought to confine 
themselves to “feminine literature,” rejecting the notion that women were inferior to men 
and thus reduced to an inferior literary culture. She thought it “absurd” to designate 
“feminine literature” as a separate art meant for women, and she appealed for equal space 
for men and women in public life and culture.65  
Like other regular contributors to the women’s page, do Vale’s feminine politics 
were shaped by a cosmopolitan connection to the wider world of art, literature, and 
culture. She liked to make book recommendations and reviews. A fan of the Bronte 
Sisters, she recommended A Vida Tragica das Irmãs Bronté (The Tragic Life of the 
Bronte Sisters) by Charles David Ney (1943), especially for her readers already familiar 
with Wuthering Heights or Jane Eyre.66 One of her more striking book reviews displayed 
her admiration for Katherine Mansfield’s prescription for living a meaningful life, rooted 
in her “spirit of independence,” in her Diário (Mansfield’s posthumously published 
                                                        
women to an imagined private sphere of homemaking. Do Vale, however, was more 
keenly aware of the fact that there was nothing modern, or new, about the problem of 
urban prostitution. Rather, the solution, or the way out for women by becoming educated 
and “civilized,” is what was new according to do Vale. 
64 See for example: C.B., “As Mulheres na Ciência” O Brado Africano, 20 August 1949. 
65 Violeta de Vale, “Literatura Feminina” O Brado Africano, 2 April 1949. 
66 Violeta de Vale, “Literatura Feminina” O Brado Africano, 2 April 1949. 
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journal, 1927). The connection do Vale felt with Mansfield’s struggles as a writer and a 
woman of purpose gave do Vale’s work meaning, substance, and comfort across a 
generation and an ocean. Violeta do Vale and women like her who contributed to the 
women’s pages, felt a similar sense of purpose as they used their privileged, educated 
status to call into question, and even challenge, the constraints of life for women in 
colonial Lourenço Marques.  
 
Working Women and the Pagina para a mulher 
Women of the Pagina para a mulher often discussed the impacts of women’s 
professional work and their potential contributions, but they also considered the obstacles 
and setbacks women would face in seeking work outside the home. Tensions surfaced 
around personal finances, class dynamics, gender biases, and the impact of professional 
aspirations on working women’s ability to maintain their homes.67 Although these 
discussions addressed the many challenges women faced, they also elicited a genuine 
embrace of women’s potential to contribute to professional life in Lourenço Marques. In 
one example, the 30 April 1949 women’s page featured an unsigned editorial entitled 
“Professional work and the Woman.” The unnamed author of the editorial was 
responding to a question from a reader’s letter to the editor, asking if women should work 
professionally outside the home and whether or not professional women’s work would 
negatively impact the population birthrate. The author of the editorial assured her readers 
                                                        
67 These tensions persist today and frame middle-class female frustrations with 
unsupportive husbands at home, particularly after a long workday. See Chapter 5 and 
Epilogue of this dissertation. 
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that in such cases of financial necessity, women working to earn additional income 
should not feel shame.68 She supported her view by suggesting that workingwomen had a 
contribution to make to society, drawing on the example of English women who went to 
work during World War II. She wrote that these women proved that they were just as 
capable as men, that women deserved their freedom and independence to work, and that 
there were greater benefits for society as a whole.  
But the author also shared her conviction that women made their most important 
contributions as wives and mothers. She believed that the role of the woman as wife and 
mother was of utmost importance: “I believe that there will always be a number of virtues 
that will make a large part of women continue on a path that is more logically theirs, as 
mothers and wives.”69 She believed in the domestic obligations of women and understood 
that marriage was a pivotal moment in a woman’s life that required her to take on her 
responsibilities in the home, as the wife and mother. “It is true that once married,” the 
author wrote, “a woman should dedicate herself to the home because it is her great 
mission to provide all the moral assistance to the whole family, and to the education of 
the children.”70  
The unnamed author did not assume that women seeking professional work 
threatened the population birthrate (a global concern in the wake of World War II), but 
she was critical of “selfish” women who chose not to have children. Such strong views on 
the role of the woman as mother and wife appear throughout the years of the Pagina’s 
                                                        
68 “O trabalho profissional e a mulher,” O Brado Africano, 30 April 1949.  
69 Ibid. 
70 Ibid.  
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publication. This contributor and most others including Violeta do Vale did not seek to 
upend the domestic role of women in a patriarchal society. But they did seek to challenge 
the idea that women should be limited by that role as contributing members of society, or 
to become educated, and to attain rights of citizenship.  
These discussions in the first year of its publication did not explicitly address the 
racial tensions and divisions that shaped the majority of women’s experiences in 
Lourenço Marques. But after late 1949 when the young, unmarried twenty-something 
Noémia de Sousa took over directorship of the Pagina para a Mulher, the narratives of 
domestic life, the education of girls, and women’s work began confronting the specific 
challenges that African women, particularly multiracial women, faced in their efforts to 
be recognized as respectable, modern, contributing members of society.71 At this time, 
the colonial state began adopting an official language of racial harmony, often referred to 
by scholars as the Portuguese “myth” of Lusotropicalism that sought to cloak the 
continuation of racist colonial policies (such as assimilation and chibalo forced labor) in 
an ideology that celebrated the “civilizing” impact that Portuguese miscegenation brought 
to its African colonies. While scholars are right to critique the racism that underpinned 
the Salazar state language of racial harmony, it also had genuine appeal to multiracial 
women living in-between categories of citizen and subject in Lourenço Marques. 
Noémia’s vision of racial harmony required that women definitively recognize and 
                                                        
71 The page never publicized her taking on this role and Noémia rarely signed her 
contributions. But thanks to her influential career and activism as a poet, feminist, and 
nationalist, we know much more about Noémia than we do about any of the other 
directors of the women’s page.  
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embrace their African heritage, and to stop suppressing it.72 But for some women who 
had worked hard to overcome obstacles to be accepted in colonial society as respectable, 
modern African women, the language of racial harmony offered an appealing challenge 
to colonial racism and marginalization of women in public life in Lourenço Marques. 
 
 
New meanings of Africanness and ideals of Racial Harmony in the Pagina para a mulher 
When Noémia became director of the Pagina para a mulher in late 1949, she 
wrote to her readers and fellow contributors about her vision of the purpose of the 
women’s page:  
We want the Women's Page to be a spokeswoman (let us say) for the rights, 
problems, interests and aspirations of all women. We want you to debate all these 
vital issues in the page, so that African women can, even from a distance, be a 
part of the evolution of women in more advanced countries…We do not want the 
Women’s Page to be a section where you come to wave vanities and talk about 
hollow things, without real constructive value.73 
 
In the period that Noémia directed the women’s page we get a glimpse of a more 
radical call for solidarity among multiracial Africans to embrace and promote their 
Africanness as part of the fight for women’s equality and rights of citizenship. The page 
reveals emerging tensions within the urban, multiracial middle class surrounding 
Africanness and feminine ideals of modernity in the context of new white settlement and 
urban expansion in the 1950s. Fashion and culinary sections shrank during Noémia de 
                                                        
72Gerald Bender, Angola Under the Portuguese; Eric Morier-Genuod and Michel Cahen, 
(eds.), Imperial Migrations: Colonial Communities and Diaspora in the Portuguese 
World, (Basingstoke: Palgrave Macmillan, 2012). 
73 Noémia de Sousa, “Postal” O Brado Africano, 26 November 1949. 
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Sousa’s tenure as editor of the page. This likely reflected what she deemed as “hollow” 
and lacking “constructive value” in her aim to bring to the forum a more serious 
discussion of the racial tensions produced by the assimilationist ideology that denigrated 
the “habits and customs” of the so-called indígena majority, and the unequal position of 
African women in patriarchal colonial society. Her politics were likely influenced by her 
own multiracial heritage and the struggle her family faced after her father died.  
Noémia de Sousa was born in 1926 in the small town of Catembe, across the bay 
from Lourenço Marques. Her mother was born to a black South African mother and a 
white German father. De Sousa’s father was born to a Portuguese father and multiracial 
African mother.74 Noémia went to Catholic mission school but also had contact with 
Swiss Protestant, Anglophone, and Ronga communities through contact with her diverse 
family background and relatives. She spoke Portuguese, Ronga, French and English. Her 
father died when she was eight years old, which led to her family’s economic decline and 
they moved from Catembe across the bay to the neighborhood of Munhuana, Lourenço 
Marques.75 Noémia began waged-work at the age of sixteen. Sometime in the 1940s de 
Sousa joined the Associação Africana and in late 1949 she became the editor of the 
                                                        
74 Noémia’s paternal grandmother was the daughter of a Makua mother from Ilha de 
Moçambique in the north and a Goan Jewish father. Noemia’s multiracial heritage is not 
unique and reflects many generations of miscegenation among the diverse European, 
Asian and African populations in southeast Africa shaped by the history of the Indian 
Ocean trade networks that brought European, Arab, and Asian men to the coast of 
Mozambique over many centuries. This mixed heritage is more commonly found in 
coastal urban centers, especially in Lourenço Marques after it was named the capital at 
the turn of the twentieth century. 
75 Hillary Owen, Mother Africa, Father Marx: Women’s Writing of Mozambique 1948-
2002, (Lewisburg: Bucknell University Press, 2007), 43-45. 
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women’s page of O Brado Africano. 
As a poet and activist, Noémia not only challenged the separation of races that 
underpinned colonial definitions of não-indígena citizen and indígena subject, she also 
challenged what she perceived as cultural arrogance among urban intellectuals that 
prevented them from finding a common ground on which to organize and lead Africans 
to self-determination.76 For her, solidarity with African women, encouraging an embrace 
of their African heritage, and challenging the patriarchal foundation of colonial society, 
required a more radical political orientation than most women had displayed in the 
Pagina para a mulher’s first year of publication under Cigana’s leadership. Noémia 
remained editor of the women’s page until April 1951, when she moved to Lisbon after 
learning that the Portuguese secret police (PIDE) was monitoring her activities in 
Lourenço Marques.77   
Even if Noémia felt that fashion advice was the kind of frivolous content that she 
sought to discourage in the women’s page, it remained an important topic of concern 
among readers and contributors in the years after her departure as editor. Throughout its 
years in publication, fashion and beauty advice often took up a significant amount of 
space in the women’s page. Women sometimes sent in questions about fashion, seeking 
advice about how to pair shoes with dresses, how to shop on a budget, or the difference 
                                                        
76 Owen, 43-45.  
77 Ibid, 45. In Lisbon, Noémia joined the Casa dos Estudantes do Império where she 
became immersed in Portuguese African independence movements alongside the likes of 
Amílcar Cabral and Agostinho Neto. De Sousa’s activities later earned her the title as the 
mother of Moçambicanidade. Why Noémia and other critics of Portuguese colonialism 
were able to move to Lisbon but under PIDE surveillance in the colonies is a question 
that deserves further investigation. 
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between too much makeup and just the right amount to enhance one’s features. Fashion 
was an important aspect for girls and women who sought to transform themselves into 
modern, urban African women.  
For working, professional women, maintaining a modern, feminine look was 
important for maintaining one’s respectability. New fashion trends offered solutions to 
women who needed to be able to go from the workplace to social events in the evening 
with girlfriends or husbands. The French tea dress was a popular look offering such 
fashionable versatility to the modern urban woman.78 Women also turned to Brazilian 
magazine Cruzeiro for its fashion advice that gave women in Lourenço Marques better 
ideas for how to be fashionable in a tropical climate than could the Parisian and Roman 
designs.79 Advertisements for women’s fashion, and for feminine beauty products, 
featured slim white bodies in the initial years. But shifting ideas of racial respectability 
for the black middle class became visible in ads for clothing, hair products, wine, and soft 
drinks in O Brado Africano. By the mid-1950s, newspaper ads began depicting black 
bodies.80   
The political opening of the 1950s reflected and responded to the rhetoric of a 
pluricontinental Portugal, marked by the symbolic 1951 rebranding of the Portuguese 
                                                        
78 “A Moda,” O Brado Africano, 7 May 1950.  
79 Virginia da Conceição, “Moda e nós,” O Brado Africano, 10 March 1956. 
80 See, for example, ads for hair and skin care products on the women’s pages after 1954 
as well as beverage ads placed throughout the newspaper such as the ads for Casalinho 
Vinho Verde (27 October 1956) and the soft drink, Tombazana, which also starts running 
in 1956. The depictions of black bodies in these beverage ads also imply stark class 
distinctions between the educated urban African middle class and the lower indígena 
class surrounding African consumerism and alcohol consumption. 
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colonies in Africa as Overseas Provinces (see Chapter I). During this period, the 
women’s page was increasingly becoming a space for discussion and debate about the 
difficulties of being a black modern girl in colonial Lourenço Marques. In a letter to the 
editor published on 23 February 1957, reader Maria Ricardina shared a story of 
humiliation and ridicule in the streets of Lourenço Marques. She had recently bought a 
new pair of shoes that were “in fashion.” She wore her new ponceau shoes with a red 
dress that she had designed and sewn herself.81 As she passed people in the streets many 
stared at her, giving her confidence in her new outfit. “I felt proud, convinced that it was 
a success.” But then Maria overheard two women talking about her: “what a shame, a girl 
with a beautiful figure…but those colors are horrible for the color of her skin,” said a 
woman to her friend. Maria was devastated. She searched for fashion magazines to help 
her understand why these colors did not look good on her skin. Maria identified herself as 
an “African girl” (rapariga africana) with “very dark skin.” In her search for fashion 
advice that spoke to her complexion, she came to learn that she was also using the wrong 
shade of makeup: "I discovered why people often laughed at me: it was because the color 
of the foundation I was using, very light as it was in fashion, did not go well at all with 
my complexion.”82  
Maria shared her story in hopes that it would help other African girls avoid public 
                                                        
81 Women could (and still do) earn money as talented seamstresses by running small 
businesses (often operated out of homes) that served local neighborhood clientele. These 
days, some women living in Maputo prefer to drive out to their favorite seamstresses in 
Matola where prices are more affordable. Of course, this requires having (access to) a car 
to benefit from such savings.  
82 Maria Ricardina, “uma carta,” O Brado Africano, 23 February 1957.  
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humiliation by choosing the right colors of clothing and makeup for their darker 
complexions. She wanted to help them learn what “colors they should use in order to not 
look like clowns on the street.” There was a lot at stake for a young African woman in 
Lourenço Marques to look well-groomed and fashionable to avoid shame, let alone be 
allowed to walk freely in the city without harassment in the name of pass laws (that 
required Africans to carry identification as indígena or, não-indígena as in the case of the 
alvará for assimilados discussed in Chapter I). But Maria also sought affirmation from 
the community of readers and writers for the women’s page and sought additional advice 
from the editor at the time, G.M (she only signed her initials).83  
G.M. responded to Maria in the next issue, praising Maria for raising an issue that 
she believed was one that concerned all women. “Your case led you to judge that just 
African girls fall victim to ridicule. It is not true. The criteria for choosing products 
requires a lot of taste, good sense, and a great fear of ridicule.” G.M. said that regardless 
of skin color, a young woman could be ridiculed for having poor taste and a bad sense of 
fashion and makeup, though it was a particular kind of shame for black girls. In other 
instances where G.M. wrote about fashion in Lourenço Marques, she was sensitive to the 
pressures that women faced to look good, stay fashionable, and desirable, in the modern 
urban setting where the reality was that most women could not afford to have a different 
                                                        
83 I am inclined to believe that the initials belonged to Gilda Motta who Vera da Costa 
had identified as an African woman who responded to her call for more contributors to 
the page. Other women she identified and thanked for her regular contributions included 
Elsa Noronha ( the daughter of well-known writer and activist from the 1930s-40s, Rui 
Noronha, and successful women’s basketball player in Lourenço Marques), Maria das 
Dores Ringler, and Virginia da Conceição. See Vera da Costa, “Postal” O Brado 
Africano, 10 March 1956. 
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pair of shoes for each dress she owned. But she emphasized that elegance was, no matter 
your means or your skin color, an essential ingredient to be considered a “civilized” 
woman. Other contributors echoed G.M.’s advice about the connection between elegance 
and what it meant to be civilized, to know your place in society, to have dignity, and to 
remain discreet on city streets.84  
G.M.’s response glossed over the issue of race in her attempt to universalize 
rather than dwell on the deeper implications of Maria’s experience as a dark-skinned 
African girl who, despite her efforts to appear and act as an elegant, respectable woman 
in Lourenço Marques, was very literally subject to ridicule and shame because of the 
color of her skin. But printing Maria’s story is significant because it gave Maria and girls 
like her a voice, while it gave G.M. the opportunity to respond in a way that was meant to 
unify female experiences—something Noémia de Sousa actively sought to foster during 
her earlier directorship of the women’s pages. Maria’s story, G.M.’s advice to Maria, de 
Sousa’s more radical racial activism, and Vera da Costa’s hopeful 1956 imagination of a 
future Mozambique for girls and women, each reveals layers of female experiences in 
colonial Lourenço Marques and how they sought to build on a painful past through public 
dialogue and multiracial solidarity. 
As the language of racial harmony became more present in the women’s pages 
over these years it increasingly included black African voices, bodies, and experiences. 
The process was subtle and gradual, reflecting the multiracial composition of the 
                                                        
84 G.M. “A moda e nós,” O Brado Africano, 9 February 1957. See in the women’s pages, 
for example: “Para você” 24 July 1949 and “Ser Elegante” 21 April 1956, O Brado 
Africano. 
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women’s pages’ contributors whose feminism carefully challenged the strictures of 
women’s lives in colonial Lourenço Marques in areas of education, citizenship, and 
work—outside and inside the home. The female politics of domesticity of the Pagina 
para a mulher was a central topic of discussion throughout its years in publication (1948-
1975 with several, sometimes lengthy, periods of irregular content). Here, I have chosen 
to focus on one domain of domestic life in the women’s pages that merits particular 
attention for considering the emergence of Moçambicanidade in 1950s Lourenço 
Marques: the kitchen. The regular culinary sections in O Brado Africano’s women’s 
pages reflected the cosmopolitan values and tastes found elsewhere in the Pagina para a 
mulher and characteristic of the newspaper as a whole. Over time, contributors began 
soliciting and sending “local” and “African” recipes for the page—a practice that made 
some readers uncomfortable with the possible implications of celebrating their African 
cultural heritage, or their Africanness. According to some readers, using the women’s 
page as a place to publish the dishes of African mothers and grandmothers posed a threat 
to the “progress” modern urban African women had made over the years to distance 
themselves from the “habits and customs” of the indígena African population, as 
discussed in the previous chapter.   
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Reading Recipes in the Women’s Pages of O Brado Africano85 
The publicly solicited and sourced culinary sections of O Brado’s women’s pages 
tell stories about idealized or imagined kitchens, dining tables and homes of an educated, 
Portuguese-speaking African middle class. The culinary section in the women’s page 
published on Christmas Eve in 1948 provides an example of the idealized or imagined 
cosmopolitan home. The special edition laid out a decadent holiday spread including: 
Sanduiches quentes de fiambre e qeijo ‘gruyere’ (hot ham and gruyere cheese 
sandwiches); Frango estufado dos ‘gourmets’(gourmet chicken casserole); Pudim 
‘soufflé’ de castanhas (chestnut pudding ‘soufflé’) and; Bolo de nozes (walnut cake).86 
The anonymous author introduced the recipes by stating that “housewives who 
understand the importance of their social role [will enjoy the] delicious plates that I chose 
especially for your tables.’87 This elaborate Christmas menu for the ideal home reveals a 
creative and playful engagement with recipes and their imagined cooks. It was a fitting 
spread for the Christmas Eve edition. Even if readers could not afford all of the 
ingredients it was a joyful occasion for imagining such an elegant holiday meal.88  
                                                        
85 It is useful to read the culinary sections of O Brado Africano as a historical source 
similar to the community cookbook. Typically, community cookbooks are compiled 
recipes from a region, community, or ethnic group. They often include food customs and 
local history.  Historians have found that community cookbooks tell stories— often 
autobiographical, sometimes historical, and sometimes “fictitious or idealized.” Anne 
Bower, Recipes for Reading: Community Cookbooks, Stories, Histories, (Massachusetts: 
University of Massachusetts Press, 1997), 2. 
86 “Para a vossa festa,” O Brado Africano, 24 December 1948. 
87 Ibid.  
88 Speaking with middle-class women today about their diets growing up, often in leaner 
economic conditions, for some, eating meat, chicken, or bacalhau especially, was 
reserved for holidays and special occasions. When I asked women how often they ate 
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Where might the anonymous contributor have learned these recipes? The format 
suggests that the woman submitted them from her own collection. Since the late 
nineteenth century, European and American cookbooks organized recipes with a list of 
ingredients first followed by a step-by-step instructional paragraph or two.89 These 
recipes did not provide ingredients lists. In fact, most of the recipes in the Pagina Para a 
Mulher were similarly informal, suggesting they often came from women’s personal 
recipe collections, or perhaps from memory rather than straight out of a professional 
cookbook.90 Occasionally, recipes were republished from Portuguese and Brazilian 
women’s magazines, signaling the cosmopolitan tastes that led women to engage in 
female public discourses of domesticity across a wider Lusophone world context. Such 
cases of reprinted recipes from Portuguese or Brazilian magazines were clearly attributed 
to an outside publication.91  
By 1950, the culinary section began to highlight recipes using “local products,” 
reflecting that contributors to the women’s page, under the directorship of Noémia de 
Sousa, were beginning to explore the meeting and mixing of European, Indian, and 
African cuisines and products that reflected their own mixed heritage. For example, an 
August 1950 women’s page featured “recipes to be made with local products” including 
                                                        
meat while growing up, the answers do vary. But there is consistency in women’s 
memories of having meat, poultry or bacalhau on holidays such as Christmas. 
89 Bower, Recipes for Reading. 
90 James McCann, Stirring the Pot: A History of African Cuisine, (Athens, OH: Ohio 
University Press, 2009). 
91 See for example: “Culinária,” O Brado Africano, 2 September 1950. Regular 
newspaper ads for local bazaars often listed local products and imported foodstuffs 
separately. Even though recipes often relied on local ingredients, especially fruits, nuts, 
and fish, it was new that the culinary section would highlight “local” ingredients. 
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Sopa de mandioca (manioc soup—reflecting the meeting of a staple, local ingredient with 
a regular component of a Portuguese meal) and Croquetes de bananas (banana 
croquets).92 Today, the starchy manioc root and its leaves are associated with 
“traditional” or “typical” Mozambican cuisine.  
When Vera da Costa took over directing the page in 1954, she enthusiastically 
called on her subscribers to send in their “local” and “African” recipes. On 22 January 
1955, the culinary section featured “local specialties prepared with local products,” 
including confectionary sweets made with coconut, groundnuts, sugar, and manioc 
flour—recipes that are common in variations across the country today, and known as 
“traditional” and “authentically” Mozambican.93 In April 1955, the women’s page began 
giving the culinary sections headings such as “Cozinha Africana,” “Culínaria Africana” 
and later, “Receitas genuinamente moçambicanas” (genuinely Mozambican recipes) 
featuring what I believe are the first ever published recipes that are known today as 
“typical” or “traditional” Mozambican cuisine. (The first Mozambican cookbook was 
                                                        
92 Manioc, or cassava, has been a staple ingredient in Mozambican fare since at least the 
late nineteenth century. Swiss Missionary and ethnographer Henri Junod, recorded use of 
the root vegetable in local fare in his late nineteenth/early twentieth century work in the 
region which resulted in his two volume, classic ethnography of the Tsonga people, The 
Life of a South African Tribe. 
93 “Especialidades locais preparados com produtos locais,” O Brado Africano, 22 January 
1955. Recipes included: Bolinhos de coco; Amendoim com acucar (com farinha de 
mandioca); Batata doce e fruto de mafurreira (tihulhu). These sweets are prepared in 
various forms across Mozambique, often steamed, though sometimes baked in an oven. 
The use of coconut as a sweetener for cakes made with manioc flour, rice flour, or maize 
flour and then baked or steamed is very common and can be found in street food in 
Maputo and elsewhere. The variations of these recipes reflect the different ingredients 
and preparation methods common to particular regions. In Maputo and concentrated 
urban areas especially, frying sweet dough made with coconut or sugar and wheat flour 
are becoming more common in street food culture. 
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published in 1975 by the Frelimo Tourism Fund.94) But the “African” cuisine did not 
simply replace the European-style (and occasional Brazilian) recipes that dominated the 
culinary sections before. They were a new feature of women’s public display of their 
aspirations for feminine respectability that embraced their African heritage. 
The 4 April 1956 culinary section entitled “Recipes from Local Cuisine” featured 
recipes for M’boa and Samosas. M’boa is a pumpkin leaf curry (or sauce)—made in 
southern Mozambique with fresh coconut milk, pounded peanuts, onion, and salt—served 
with xima (a polenta-like dish made with maize flour and water, also akin to grits, and 
known as “pap” in South Africa) or rice. M’boa is a common dish with regional 
variations in Mozambique today.95 In contrast, the author of the 1956 samosa recipe 
identified it as of Indian origin.96 Today, however, if you asked a Mozambican in 
Maputo, she might insist that samosas are of Mozambican origin. At the very least she 
will insist that Mozambican chamussas are distinct from Indian samosas in terms of 
ingredients and manner of preparation.97  The 21 April 1956 issue featured another 
“local” recipe of “Indian origin”: badjia. Today, this fried dough made with feijão 
nhemba (black-eyed peas) flour and a touch of piri piri powder is sold on Maputo city 
                                                        
94“Cozinha Africana” O Brado Africano, 9 April 1955. Featuring: Como se faz o caril de 
amendoim (com carne) submitted by Epifânia de Melo; “Cozinha Africana” O Brado 
Africano 23 April 1955 which featured recipes for Molho de timbawene (feijão landim) 
and Xibanda ou bila (bolo de farinha de ameixoeira). 
95 Anthropologist Dora Earthy recorded it in her ethnographic study of Valenge women 
north of Maputo in the 1930s. Dora Earthy, Valenge Women: The Social and Economic 
Life of the Valenge Women of Portuguese East Africa, (London: Oxford University Press, 
International Institute of African Languages and Cultures, 1933), 34.   
96“Receitas de culinaria local,” O Brado Africano, 4 April 1956.  
97 For a Mozambican recipe for “chamussas” (samosas) see Marielle Rowan, Hoje 
Temos…Receitas de Moçambique, (Maputo: Paulinas, 2004), 14.  
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streets daily and just like the 1956 author suggested, badjia is often enjoyed with tea for 
matabicho (breakfast).98 By 1957 the culinary sections began featuring regional recipes, 
which remains an important aspect of how to identify and differentiate variations of 
“typical” Mozambican cuisine today.99 
Not all readers approved of what we might consider the Africanization of the 
culinary sections of the Pagina para a mulher. In an open letter published on 19 
November 1957, then editor Marília Augusta responded to readers' letters to the editor 
that expressed dismay at the recent culinary sections featuring recipes from Zambezia, a 
central region of Mozambique that today is considered by many residents in Maputo as 
representative of some of the richest culinary practices in Mozambican cuisine. Augusta 
disagreed with a reader's complaint that publishing these “dishes of the native” threatened 
the “progress” of African women. “So, we are now going backwards instead of going 
forward? It is a disgrace to publish these foods of our mothers and grandmothers,” the 
reader exclaimed. According to Augusta, this was one among several letters from women 
who felt that the publication of local recipes was an “affront” to the progress African 
women had made to become “civilized,” to be respectable urban women. (Interestingly, 
                                                        
98 Mozambicans typically buy 4-5 badjias (at 1 metical each while I was living in Maputo 
in 2014-2015) and a loaf of bread (for 5 meticais in 2015, the price has since gone up) 
from a nearby padaria as a breakfast or mid-morning snack. This urban culinary 
phenomenon is growing in popularity in other smaller urban centers around the country. 
99 Marília promised readers that the discussion of food culture would continue in the next 
issue of the women’s page. Unfortunately, that promise went unfulfilled. While it is 
unclear when exactly the page went out of print as there is a gap in the record between 
late November 1957 and February 1958, the page would not reappear until late 1959 as a 
monthly page.  
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she added that several “European” readers celebrated the publication of local recipes as it 
gave them new dishes to experiment with in the kitchen!) 
 Augusta cited the work of Brazilian sociologist Gilberto Freyre published in 
columns in the Brazilian magazine, Cruzeiro, on the mixing of cultures through food as 
reason to celebrate and publish “African” recipes in the Pagina para a mulher. Freyre is 
known as the man behind the “myth” of Lusotropicalism—the idea that the Portuguese 
sought to create racial harmony through miscegenation in its colonial territories, 
particularly Brazil and later in Africa. Given how miscegenation was largely frowned 
upon (though never explicitly made illegal in Portugal’s colonies), especially for African 
women engaging in relationships with white, foreign men, it is worth considering how 
Freyre’s controversial ideas might have appealed to multiracial African women 
navigating the harsh realities of racial discrimination in Lourenço Marques.  
That Freyre’s work on racial mixing influenced Marília Augusta’s vision of racial 
harmony is not surprising given O Brado Africano’s coverage of his visit to Lourenço 
Marques in the early 1950s. For Augusta, the idea of racial harmony meant multiracial 
African women like her could celebrate their African cultural heritage without risking 
their social “progress” to become modern, “civilized,” and respectable urban women. But 
for others, the risk was still too great, especially as the future of Portuguese-African 
relations in Lourenço Marques in some ways grew more strained in the context of 
Portugal’s final attempts to tighten its grip on its overseas territories and the initiation of 
a war for liberation in the 1960s. These tensions are important for how we think about 
what was at stake for African urban women like Marília Augusta, Maria Ricardina, Vera 
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da Costa, Noémia de Sousa, and others who shared their aspirations for a better future for 
all African women in the public forum of the women’s pages of O Brado Africano. 
 
Conclusion 
 
The women of the Pagina para a mulher negotiated, shaped, and shared their 
aspirations often expressed through imaginations of ideal homes, meals, loving 
relationships, and the lives of their children and grandchildren. They used the space to 
discuss their equality with men—in the arts and in work, as contributors to modern urban 
society—and the importance of women and men working alongside one another for a 
better future for all. They considered the implications of their choices—to work outside 
the home or not, what to serve to guests for a Sunday lunch (almoço) and what clothes 
they should wear—in pursuit of respectable lives and livelihoods as “modern” African 
women who navigated limited paths of upward social mobility in the highly racialized 
colonial urban context. Their self-idealizations fueled unresolved debates over the 
implications of assimilating to “live like a European,” frustrating the young activist, 
Noémia de Sousa, during her short tenure as the page’s editor, in what she viewed as 
“frivolous” discussions about fashion, food, and homemaking. Over time, women began 
to discuss and argue about how to embrace their Africanness—their blackness and their 
local cultural heritage—contributing to emerging ideas of a future Mozambique marked 
by racial harmony that would leave behind its difficult past of racial discrimination and 
treatment of black African women as “lesser beings.”100  
                                                        
100 Penvenne, African Workers, 95. 
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  Scholars have, by and large, dismissed the emergence of the Pagina para a 
mulher in 1948 and its content over the years as apolitical or otherwise unworthy of 
scholarly consideration.101 O Brado Africano has been recognized by many scholars of 
colonial Mozambique as a key source into African male political “elites.”102 The 
newspaper has been underutilized as a source for the cultural, social, and intellectual life 
of the assimilado and multiracial African (not mutually exclusive categories, as 
demonstrated in the previous chapter) population of colonial Lourenço Marques in the 
post-World War II era. Scholars have largely ignored the appearance of the biweekly 
women’s pages as frivolous and irrelevant to the male-centered analyses of political 
thought among this urban multiracial African community. Literary scholar Hilary Owen 
                                                        
101Very little has been written about the women’s pages of O Brado Africano. See: Owen,  
Mother Africa, Father Marx and; Fátima Mendonça, Literatura Moçambicana: a história 
e as escritas, (Maputo: Faculdade de Letras e Núcleo Editorial da Universidade Eduardo 
Mondlane, 1988). Owen’s interpretation that the women’s pages were not worthy of 
scholarly consideration beyond the contributions of Noémia da Sousa have been repeated 
by others. See for example, Ana Luísa Amaral and Marinela Freitas, ‘Corpo e 
Identidades’ in Novas Cartas Portuguesas Entre Portugal e o Mundo, (Lisbon: 
Publicações Dom Quixote, 2014).   
102 Some scholars have also viewed the newspaper as politically irrelevant after the death 
of João Albasini in the early 1920s, and particularly after the 1930s, citing New State 
censorship and political infighting among Grêmio/Associação Africana leadership as 
causes for the newspaper’s decline. Such readings reflect that historians have tended to 
read the newspaper in search of Mozambican nationalist and anticolonial sentiments. 
Malyn Newitt wrote in his comprehensive history of Mozambique in the early 1990s that 
“there seems to be general agreement that after about 1933 these organizations 
[Associação Africana and the Instituto Negrofilo] adopted an extremely passive stance 
and gave the authorities little cause for concern.” (Newitt, A History of Mozambique, 
(London: Hurst and Company, 1995), 478.) Newitt cites David Hedges and Aurélio 
Rocha, “Moçambique face á Crise Económica Mundial e o Reforço do Colonialismo 
Português, 1930-1937’, Cadernos da História, 4 (1986): 5-20. But Hedges and Rocha 
focus on the decline of voices of opposition in the face of state censorship with the onset 
of New State policies and does not cover the revival of anticolonial voices in the post-
WWII period.  
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went so far as to declare the reading and writing population of O Brado Africano and its 
women’s pages as “not politically significant.” 103 Owen’s analysis of works by Noémia 
de Sousa, the well-known Mozambican poet and activist who directed the Pagina para a 
mulher between 1949 and 1951, suggests that Noémia’s radical views on race and 
feminism were exceptional. Owen thus dismisses the necessity of a fuller analysis of the 
forum and its community of readers and writers where Noémia first broadcast her ideas 
publicly. A more critical reading of the Pagina para a mulher that shaped this chapter 
reveals that the significance of the page goes well beyond the singular voice of Noémia 
de Sousa during her brief time as director. Extracting her from the context in which she 
first began publishing her feminist politics and called on other multiracial women to 
embrace their Africanness, denies the women who took part in this cultural initiative their 
place in a more complex, gendered history of the politics of assimilation and middle-class 
cultural debates in 1950s Lourenço Marques. 104  
                                                        
103Owen, Mother Africa, Father Marx, 21. Owen relies on secondary sources in her 
conclusion that the assimilado population was politically insignificant. Not only does this 
undermine her literary analysis of Noémia de Sousa and other well-known women 
poets/activists who were afforded assimilated status through their fathers and multiracial 
heritage, such as Lilia Momplé. It also reflects a more general dismissal of the historical 
significance of assimilation of Africans—and the complexity of racial categorization and 
class formation involved in shaping the uneven process of assimilation—in early 
historiography of colonial Mozambique.  
104 Lee, Unreasonable Histories, 3. These middle-class multiracial women have not only 
been marginalized by what Chris Lee calls the “politics of African nationalism during the 
postcolonial period,” that have often determined who the subjects of historical inquiry 
ought to be. They have also been marginalized by the persistence of traditional male-
gendered notions of what constitutes political and social action. The female interests and 
concerns expressed in the women’s pages of O Brado Africano should be taken just as 
seriously as those of their male counterparts in O Brado Africano whose journalism has 
long been recognized by scholars as a valuable historical source.  
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In September 1961 the Minister of the Ultramar announced the decision to abolish 
the indigenato system and declare all residents of its Overseas Provinces to be Portuguese 
citizens. The announcement came in the wake of increasing local and international 
pressures on Portugal to do away with its chibalo forced labor practices, as well as 
increasing discussion and disagreement among colonial officials and critics of 
colonialism alike about the uneven application of the policy of assimilation, particularly 
with regard to women and multiracial Africans, as discussed in the previous chapter. 
Meanwhile, Mozambique’s liberation movement emerged in a transnational context and 
consolidated in Tanzania in 1961 as the Mozambican Liberation Front, FRELIMO 
(Frente de Libertação de Moçambique). Anti-colonial activity in Lourenço Marques went 
underground and the anticolonial political content of the African press, including the 
content of the women’s pages, became subdued.105 Shortly after  FRELIMO’s first 
offensive in the war for liberation in the north in 1964, in 1965 PIDE arreseted known 
and suspected anticolonial activists in Lourenço Marques, including then director of O 
Brado Africano, Dr. Domingos Arouca (Mozambique’s first black lawyer, trained in 
Lisbon). Despite these conditions of increased censorship, some cultural initiatives in 
                                                        
105 In keeping with scholarly practice, FRELIMO is capitalized here to signal its status as 
a liberation front and not yet an official political party, indicated later as Frelimo. 
According to secondary sources the newspaper was sold in 1958, however, I have not 
found evidence of this sale, or the impact it had on the content of the newspaper. It is 
clear that increased Portuguese surveillance and public fear of PIDE activities resulted in 
the silencing of overt anti-colonial political discourse in the press. Officially, the 
newspaper remained under the ownership of the Associação Africana until it went out of 
print when Frelimo dismantled the association in 1975. In addition, the women’s page 
went out of print for all of 1958 and did not reappear until 31 October 1959, then as a 
monthly page.  
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Lourenço Marques continued to flourish and shape the growing urban, middle-class 
cultural movement of Moçambicanidade into the 1960s and 70s. I follow these 
developments in the next chapter.  
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CHAPTER III 
Performing Moçambicanidade: Public Entertainment and Nightlife in Late-Colonial 
Lourenço Marques  
 
 
 “Everyone from the generation between the forties 
and fifties enjoyed the liveliness of Saturday nights...”-Jose 
Cravierinha, author and poet known as the father of 
Moçambicanidade.1 
 
This chapter shows that with the expansion of urban cultural initiatives that 
celebrated the multiracialism and multiculturalism of Moçambicanidade in the 1950s and 
1960s, urban middle-class Africans embraced and promoted a new Mozambican identity. 
This new identity reflected middle-class, modernist aspirations for a more racially 
integrated and egalitarian future and the emancipation of “local” and “African” culture 
from the denigrating rhetoric and attitudes produced by assimilationist ideology, themes 
established in the previous two chapters. Beginning with a story about the popularity of 
marrabenta music and dance in the colonial capital, and its transformation into a 
distinctly Mozambican form of cultural creativity and expression in the late-colonial era, 
this chapter examines a historical moment of nationalization of popular urban culture 
amid local and global discourses of liberation, self-determination, and sexual revolution.2 
                                                        
1 José Cravierinha, "Ximeliana Zacuta," in a series called, “O Folclore Moçambicano e as 
suas tendências,” O Cooperador de Moçambique, 20 August 1969. 
2 It is by now a familiar story, with Marissa Moorman’s work on the music of the 
musseques in 1960s Luanda providing a particularly useful approach for understanding 
that the local production of “Mozambican” and “African” music and dance (and also 
literature, art, and cuisine) offered a new cultural basis for the idea of the future nation. In 
this vein, Eléusio Viegas Filipe’s recent PhD thesis on marrabenta and national identity in 
Lourenço Marques shows the work of male intellectuals like José Craveirinha, Samuel 
Dabula, João Domingos and others to promote “Mozambican culture” that resulted in the 
“transformation of marrabenta as one of the symbols of Mozambican national identity.” 
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It was a period marked by growing anxieties about increasingly visible displays of female 
sexuality and autonomy in a changing landscape of urban life and entertainment in late-
colonial Lourenço Marques. I also show that this cultural nationalization movement was 
deeply intertwined with urban, middle-class political imaginations of a more egalitarian 
future in late-colonial Lourenço Marques. These imaginations do not fit into the 
dominant, teleological Frelimo narrative of Mozambican nationalist formation, and are 
important for understanding the political debates within the urban middle-class over how 
to modernize, and ultimately liberate, Mozambican society from the repressive (and 
regressive) policies of Portuguese colonialism. Amid increasing censorship of 
anticolonial and nationalist sentiment in the 1960s colonial capital, examination of urban 
entertainment yields rich new insights into the ways young middle-class men and women 
continued to pursue better lives, considered the value of “tradition” in shaping new 
identities, and, notably, have fun. 
One evening, sometime in the mid-1950s, two young women named Amélia and 
Isabel, and their fans, helped give a new name to the increasingly popular urban dance 
and musical style in Lourenço Marques, marrabenta.3 Legend has it that the two women 
competed with one another in a dance-off with the handsome Jaime da Graça Paixão, 
popularly known as Zagueta the boxer, dancer, and "bohemian laurentino."4 Amélia and 
                                                        
Eléusio Viegas Filipe, “‘Where are the Mozambican Musicians?,’” 7; Marissa Moorman, 
Intonations: A Social History of Music in Luanda, Angola, From 1945 to Recent Times, 
(Athens: Ohio University Press, 2008). 
3 José Craveirinha, "O advent de uma mentalidade crioula," O Cooperador de 
Moçambique, June 1970.  
4 José Craveirinha, "Um Zagueta, Uma Amélia e...uma Isabel," O Cooperador de 
Moçambique, 20 August 1969. 
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Isabel were well-known dancers in the nightlife of 1940s and 1950s Mafalala, a 
multicultural and multiracial working and middle-class subúrbio of Lourenço Marques. 5 
They frequented local dance halls known as Comoreanos, named after the Comorian 
ownership, where neighborhood residents—and likely residents from nearby suburbios 
such as Xipamanine and Bairro Indígena—would drink and dance into the early hours of 
Saturday and Sunday mornings. Amélia, a “mulata,” was “one of the most famous 
dancers of the bohemian nightclubs in the neighborhood,” and frequently partnered with 
Zagueta on the dance floor. Zagueta had built a following in the 1940s through his 
successes as an athlete and ballroom dancer, a man respected by “both ends of the city.”6 
Their dancing became an attraction at the Comoreanos where they developed 
choreography that built on their interpretations of majiká dance, a southern Mozambican 
dance form, often accompanied by live violin and percussions. The duo's choreography 
became known among children who would sing and dance to the rhythms of "ximeliana 
zucuta" around the neighborhood.7   
                                                        
5 Subúrbio refers to neighborhoods that were built, for the most part, outside the official 
colonial boundaries of the city—the part of the city sometimes called cidade de caniço or 
city of reeds, referring to the predominance of reed housing structures in the 
neighborhoods. By the 1960s other materials including concrete were becoming more 
common in the suburbios. During the colonial era the suburbios were home to about 
three-quarters of the urban population, mostly African, including multiracial Africans, 
and assimilados, but also home to some poor and middle class whites and south Asians. 
Mafalala has become an iconic suburbio in Maputo where Mozambican national figures 
including José Craveirinha, Noémia de Sousa, Samora Machel, and famed footballer, 
Eusébio, all grew up.  
6 José Craveirinha, “Processo de Endoculturação,” O Cooperador de Moçambique, 20 
August 1969.  
7 José Craveirinha, “Ximeliana Zucuta,” O Cooperador de Moçambique, 20 August 
1969. 
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Isabel (a “negra”) also had a growing following of her own among Friday and 
Saturday night regulars in the Comoreanos. In their open competition, seemingly 
spontaneous, with their fans cheering them on, Amélia and Isabel took turns dancing with 
Zagueta as the lead. He danced with one, and then the other. They would periodically 
pause in the middle of the dance floor where they would swirl their hips, moving from 
the waist to the ground, their fans cheering, "rebenta! rebenta!" (from the Portuguese 
verb, rebentar which means “to break” or “to burst”) to incite Amélia, Isabel, and 
Zagueta to keep dancing. This event, according to poet, journalist, and ethnographer, José 
Craveirinha, gave the emerging dance style its new name, marrabenta—a term connecting 
the Ronga prefix “ma” to the Portuguese verb “rebentar.”8  
The story of Amélia and Isabel’s dance-off reflects the organic evolution of the 
dance and rhythms that became known as marrabenta—it had emerged in neighborhood 
nightlife in the 1930s and 40s, before it was given its name. The style became known as 
marrabenta in the 1950s as part of the emergence of Moçambicanidade (cultural 
Mozambicanness). In the previous chapter, I argued that Moçambicanidade emerged 
within gendered debates (with a focus on female discourse) among middle-class urban 
Africans about how to be “modern” while embracing one’s Africanness. In this chapter I 
continue to trace the expansion of Mozambican cultural initiatives in areas of music and 
dance that increasingly made their way into public venues in the 1960s and early 1970s. I 
argue that the increasingly public performance of Moçambicanidade reflected modernist 
                                                        
8 José Cravierinha, “O Mestiço e a Marrabenta,” O Cooperador de Moçambique, 20 July 
1969. 
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aspirations among urban middle-class Africans for a more integrated, egalitarian, and 
liberated future.  
Ironically, the public performances of “Mozambican culture” were made possible, 
in part, by Portuguese initiatives to stamp out anti-colonial and nationalist sentiments and 
encourage images of racial harmony in its African territories, even as they engaged in 
violent wars for liberation. These initiatives included new radio programs for African 
audiences (such as A Hora Nativa) and the organization of concerts featuring 
Mozambican musicians, and are broadly known as the Portuguese  “hearts and minds” 
campaigns of the 1960s and 1970s to “psychologically” win over Africans amid the 
violence of the wars for liberation in Mozambique, Angola, and Guiné Bissau.9 My 
arguments build on Eléusio Filipe’s important findings that in Lourenço Marques, the 
“hearts and minds” radio programs developed into meaningful, local initiatives to 
promote Mozambican music and culture beyond what the Portuguese counterinsurgency 
could have anticipated. 
Due to the challenges presented by global discourses of modernization, the right 
to self-determination, and decolonization, space for political rhetoric that overtly 
challenged the colonial state narrowed in 1960s Lourenço Marques. By 1965, in the year 
following FRELIMO’s launch of the armed fight for liberation in the north, many of the 
city’s more outspoken anti-colonial activists had been detained and imprisoned by the 
Portuguese secret police, PIDE. But even in this atmosphere of censorship, the emergent 
                                                        
9 Eléusio Filipe, “‘Where are the Mozambican Musicians?’” 238; Norrie Macqueen, 
“Portugal’s First Domino: ‘Pluricontinentalism’ and Colonial War in Guiné-Bissau, 
1963-1974,” Contemporary European History, 8, no. 2 (1999): 209-230. 
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public entertainment scene was a vibrant one where middle-class Mozambican 
“youngsters,” found venues for their cultural curiosity and social energy.10 
By the late 1960s, young, middle class, multiracial Africans were taking the 
rhythms and sounds of Marrabenta and performing it alongside other “African” and 
“Mozambican” dance styles in public parks, gardens, concert halls, and theaters for 
Portuguese and foreign audiences. These spaces were historically reserved for white, 
Portuguese elite cultural events such as ballets, fado performances, and formal balls. 
“Mozambican dance” performances also made their way to the cabarets of the Rua 
Araújo, a strip of bars and clubs in downtown Lourenço Marques adjacent to the red light 
district and well known for its bohemian nightlife, striptease performances, and sex 
workers in the 1960s and 1970s. Middle class urban intellectuals wrote about 
performances of “Mozambican folklore” and “African culture” in local newspapers, most 
notably O Brado Africano, but also in newer publications of the 1960s including O 
Cooperador de Moçambique, A Voz de Moçambique, and A Tribuna.  
This chapter demonstrates that for a group of multiracial middle-class Africans, 
cultural integration was an important part of their vision for a future Mozambique, 
imagined to arrive liberated from the colonial past that denigrated Africans as “lesser 
beings.”11 Middle-class Africans who were active in the production and promotion of 
“Mozambican culture” or “folklore” in the 1950s and 1960s were working to turn 
                                                        
10 I borrow the term “youngsters,” from Calane da Silva, “Neon Bread in the Street of 
Life," in Ricardo Rangel, Pão nosso de cada noite/our nightly bread, (Maputo: 
Marimbique, 2004), 131. 
11 Penvenne, African Workers, 95. 
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aspirations into reality for a more inclusive urban society, while disrupting the historical 
boundaries between the black and white city (or, between the cidade de cimente and the 
cidade de caniço). Their venture into public entertainment and performance of “African” 
and “Mozambican” culture became an area for critical discourse and exploration of an 
imagined, shared rural African past.12 They did what they could to engage the idea of a 
multicultural, multiracial society, within the limits of an extremely politically repressive 
regime. What they ended up producing was a sometimes organic and spontaneous, at 
times playful and humorous, portrayal of Mozambican culture that at once celebrated the 
idea of a shared African past with aspirations for a more harmonious future.  
Their cultural entertainment also provided a new platform for critical discourse 
surrounding the place of urban African women in their vision of a modern, liberated 
society, a discourse that continued to grapple with anxieties about women who were too 
“modern,” or cosmopolitan (see Chapter II). This debate was not new. But the increasing 
visibility of “modern” single African women in urban nightlife was wrapped up in a 
conflicting set of gendered desires for intimacy, autonomy, and inclusion in a global 
moment of 1960s bohemianism and sexual revolution that challenged existing middle-
class ideals of African respectability in the highly racialized world of Lourenço Marques.  
 
                                                        
12 The recently edited volume, African Print Cultures: Newspapers and Their Publics in 
the Twentieth Century, makes a compelling case for recognizing the often “fluid 
boundaries between entertainment and critical discourse.” See especially, Uta Reuster-
Jahn, “Private Entertainment Magazines and Popular Literature Production in Socialist 
Tanzania,” in Derek Peterson, Emma Hunter and Stephanie Newell (eds.) African Print 
Cultures: Newspapers and Their Publics in the Twentieth Century, (Ann Arbor: 
University of Michigan Press, 2016), 245. 
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Documenting “Mozambican Culture” and the Africanization of Urban Entertainment in 
the 1950s 
 
 As discussed in the previous chapter, the 1950s in Lourenço Marques was a period 
of new political and economic possibility for Africans seeking better lives in the 
modernizing colonial capital. Efforts to reform the relationship between colony and 
metropole for greater economic, social and political inclusion of Africans (as subjects and 
for a slowly expanding minority, as citizens) resulted in the 1961 abolishment of the 
indigenato legal system and with it, the overt exclusion of most Africans from privileges 
of Portuguese citizenship including access to state education, better paying jobs, and 
property rights. Even though the Portuguese administration continued to suppress 
Africans’ political rights, and only some Africans benefited from the new investments in 
city infrastructure, housing, industries, and education, significant changes were indeed 
afoot. This chapter considers cultural transformations in areas of urban entertainment, 
adding to a fuller picture of the cultural transformations that football (soccer) historians 
Nuno Domingos and Todd Cleveland have recently written about.13 The 1950s was a 
period of new and gradual inclusion of Africans in local professional football leagues in 
Lourenço Marques as young men could increasingly rely on the sport and their 
Portuguese coaches and mentors as a path of social mobility. For a small but significant 
number of men, this path ultimately led them to play for professional leagues in the 
metropole and for the Portuguese national team. In fact, the subúrbios of Lourenço 
                                                        
13 Todd Cleveland, Following the Ball: The Migration of African Soccer Players across 
the Portuguese Colonial Empire, 1949-1975, (Athens: Ohio University Press, 2017) and; 
Nuno Domingos, Football and Colonialism: Body and Popular Culture in Mozambique, 
(Athens: Ohio University Press, 2017).  
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Marques were home to some of Portugal’s most famed and adored footballers including 
Eusébio. 
 Like in the world of urban male football leagues, prior to the 1950s, entertainment 
and leisure activities in Lourenço Marques were deeply segregated. Africans were largely 
excluded from de facto white spaces of entertainment and leisure in Lourenço Marques. 
The Associação Africana and the Instituto Negrófilo (later, Centro dos Africanos de 
Moçambique) were the premiere social and cultural organizations for many of the city’s 
multiracial and assimilado middle-class Africans. They organized social and cultural 
activities including parties, dances, holiday celebrations, formal balls, poetry readings, 
concerts, athletic clubs for men and women (primarily gymnastics and basketball), and 
starting in the 1940s (perhaps earlier) women’s fashion shows showcasing mostly 
European styles for local fashion houses. These events were sometimes open to non-
members, but both members and non-members had to pay entrance fees and/or 
membership dues. This meant that the leisure activities sponsored by these urban 
associations were largely reserved for the relatively privileged middle-class African 
population who were able to pay the fees. But in the 1950s, the Associação was actively 
looking to extend its reach. By the mid-1960s, its membership had expanded to also 
include Africans of “very little means” who did not pay membership dues. One estimate 
for the Association’s membership by this period was around 1000 members.14 Between 
the 1950s and 1960s, under the leadership of figures like José Craveirinha, the 
                                                        
14 "A Associação Africana de Moçambique Projecta Construir um Salão-Ginásio, uma 
escola de especialização técnica, e criar um museu etnográfico," A Tribuna, 21 December 
1964. 
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Associação Africana was also particularly active in expanding its cultural repertoire to 
explore and embrace “local” and “Mozambican” forms of entertainment and culture. 
In the mid-1950s urban intellectuals and journalists began discussing 
Mozambican musical forms, asking questions about the origins and distinctiveness of 
local rhythms, sounds, and choreography. Marrabenta, for example, is an urban fusion 
dance style with “traditional” African origins that some trace back to slave dances of the 
seventeenth century.15 The fast footwork and hip action that characterize marrabenta 
dance can be considered similar to Brazilian samba.16 In fact, samba was popular around 
dancehalls and concert venues in colonial Lourenço Marques.17 Brazilian music and 
dance ensembles would sometimes travel all the way from Brazil for concerts in 
Lourenço Marques, like the Brazilian football squads that arrived on the football pitches 
in the colonial capital as early as the 1930s.18 The percussions of marrabenta also speak 
                                                        
15 Musician João Domingos tells historian Eléusio Viegas Filipe in an interview about the 
connections his grandmother made between marrabenta and eighteenth-century gumba 
music and dance, with interesting layers of transatlantic exchange between gumba and 
Cuban rumba in the context of a (speculative though convincing) period of slave trade 
between Cuba and Mozambique in the nineteenth century that may help explain mid-
twentieth century evidence of feedback between rumba and marrabenta. See: Eléusio dos 
Prazeres Viegas Filipe, “‘Where are the Mozambican Musicians?’” 11. 
16 I was first taught the footwork and hip movements of marrabenta by a young woman in 
a night club in Tofo, Inhambane in 2007. In 2013 I sought out marrabenta dance classes 
in Maputo and, through friends at my local gym, found a young woman who gave me a 
couple of lessons. Hardly a master, marrabenta, like samba, is extremely difficult to learn, 
but very fun to attempt. 
17 Apparently there was a samba dance school in Mafalala.  
18 Announcements about performances by Brazilian and other foreign bands in urban 
venues appear in the African press through much of the colonial period. Eleúsio Viegas 
Filipe’s PhD dissertation, cited above, covers this in some detail. On international 
football teams in Lourenço Marques, see Todd Cleveland, Following the Ball and, Nuno 
Domingos, Football and Colonialism.  
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to cosmopolitan tastes for transnational sounds, especially jazz, in mid-century Lourenço 
Marques. Even though regional antagonisms occasionally surface in debates over the 
origins of marrabenta (with its emergence firmly rooted in the south, but drawing on local 
dance forms that reflect the ethnolinguistic diversity of Africans from across the region 
who moved into Lourenço Marques’ suburbios) the consensus seems to be that it is a 
hybrid dance form, mixing local and global influences, while also being distinctly 
Mozambican.19 The curiosity that led urban intellectuals to document (in local press 
coverage and colonial reports) the local influences and languages (especially Ronga) that 
gave expression to marrabenta extended to documentation of (and experimentation with) 
other dance rhythms and areas of cultural expression including art, cuisine, and football. 
Urban middle-class initiatives to cultivate a “Mozambican” cultural repertoire 
reflected the ongoing movement to celebrate and create space for “local” and “African” 
cultural forms in urban life towards a multicultural, liberated future. The movement was 
controversial within the middle class, as demonstrated in the discussion of the 
Africanization of the culinary sections of the Pagina para a mulher of O Brado Africano 
in the previous chapter. The Portuguese administration also endorsed the study of local 
customs dating back to early twentieth-century efforts to study and codify the “habits and 
                                                        
19 Eléusio Filipe shows that the “origins” of Marabenta rhythms are contested, and that 
there are multiple origins stories, including some that link the name to the twentieth-
century history of Mozambican migrant workers to the South African mining industry. 
The regional antagonisms refer to a long history of Mozambican frustration with the 
concentration of resources in the southern capital city of Maputo and incorrect 
assumptions that southern Mozambican cultural formations can be described for the 
entire country across significant ethnolinguistic and cultural diversity. See: Eléusio 
Viegas Filipe, “‘Where are the Mozambican Musicians?’”  
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customs of the natives” for the purposes of effective colonial administration through 
customary law (see discussion of earlier administrative efforts to study the “habits and 
customs” of so-called natives in Chapter I). By the mid-1950s, the Portuguese 
administration also sought to showcase “local” and “Mozambican” culture for a growing 
tourism sector.  
 Jose Craveirinha, the well-known poet often referred to as the father of 
Moçambicanidade as a literary movement, was particularly involved in this 
documentation and reporting on the hybridity of cultural customs associated with African 
life in the subúrbios, himself a resident of Mafalala.20 Craveirinha was of multiracial 
Portuguese and Ronga heritage.21 He considered himself a folklorist, and he gave layered 
and sometimes contradictory definitions of Mozambican folklore.22 He was interested in 
the ethnic and linguistic particularities and diversity in the region and understood 
folklore—the collection of local customs and traditions—as “dynamic.” He was 
                                                        
20 While literary-critical scholarship has documented José Craveirinha’s contributions to 
the emergence of new literary forms that became known as Moçambicanidade, much less 
attention has been paid to his work as a journalist and ethnographer, with the notable 
exception of Nuno Domingos’ work on football/soccer in Lourenço Marques. 
Craveirinha was an ardent football fan. See: Nuno Domingos, Futebol e Colonialismo: 
Corpo e Cultura Popular em Moçambique, (Lisboa: Imprensa de Ciências Sociais, 2012). 
21 José Cravierinha was born in Lourenço Marques in 1922. His father immigrated to 
Mozambique from the Algarve region of Portugal around 1908, and was among a group 
of Portuguese Republicans with Masonic connections, who migrated to Mozambique 
during this period seeking political autonomy and financial fortune.  
22 In 2009 his son, João Craveirinha, published a collection of his father’s published and 
unpublished essays and editorials in a volume entitled, O Folclore Moçambicano e as 
suas tendências (Maputo: Alcance Editores, 2009), named after a series of essays 
Craveirinha senior had published in a rather obscure publication called O Cooperador de 
Moçambique in 1969. The published volume includes works spanning a 30-year period in 
José Craveirinha’s career, between 1955 and 1987. 
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particularly interested in exploring the contributions of the multiracial African 
community to the cultural hybridity of Mozambican folklore that he found in the 
suburbios of Lourenço Marques.23 He came to define Mozambican folklore as rooted in 
local customs and traditions, dynamic and hybrid, mixing with global influences that 
spoke to histories of Indian Ocean and transatlantic cultural exchanges, as well as the 
cosmopolitan tastes of urban Africans.  
 Craveirinha’s writings on these subjects demonstrate his own struggle to articulate 
the fluidity of cultures in the cosmopolitan setting of Lourenço Marques, at times 
denouncing Portuguese cultural hegemony and at others showing great appreciation for 
the mutual process of exchange through cultural contact in the city. But in one of his 
more coherent passages, he summed up the cultural miscegenation that he found 
characteristic of urban life, even among Africans of rural backgrounds living in the 
suburbios of the Portuguese colonial capital: 
A Luso-Mozambicanismo is evident in the pattern of customs of populations of 
rural origins, living on the periphery of the city…Singing fado at the same time as 
marrabenta; drinking wine at the same time as the caju…eating bacalhau and 
potatoes at the same time as a plate of m'boa and upsa...a caldo verde followed by 
a number of peanut curry dishes. There is no doubt, it is pure cultural osmosis.24 
 
 Craveirinha’s mission was not just to document local customs and traditions, but to 
“emancipate” African culture discouraged by the colonial assimilationist framework of 
                                                        
23 Often hailed as the father of Mozambican poetry, his ethnographic work as a folclorista 
is lesser known, and in fact presents some challenging material for the nationalist 
appropriation of his work and personality in the postcolonial era. 
24 José Craveirinha, “Preconceitos até ao folclore,” O Cooperador de Moçambique, 20 
August, 1969.  
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Portuguese cultural superiority that required conformity for anyone seeking opportunities 
for upward social mobility, as discussed in Chapters I and II.25 Craveirinha expressed 
frustration that embracing, performing, and celebrating Africanness drew indifference 
towards and outright discrimination against, “black music” among some multiracial and 
assimilado urban Africans. While Craveirinha was not specific about how this 
discrimination was exerted, his admonitions of urban Africans as “culturally detached and 
alienated,” as Eléusio Filipe has argued, reflected the history of racial segregation of 
leisure and entertainment in the city, coupled with the denigration of African “habits and 
customs” that underpinned the politics of assimilation.26 Craveirinha’s writings of the 
period reveal his own personal exploration of his multiracial experience. His négritude, in 
short, belongs alongside other complex figures of the mid-century intellectual, literary, 
and cultural négritude movements such as Aimé Césaire and Léopold Sédar Senghor who 
embraced colonial languages and cultural heritage in their conceptualizations of 
Africanness and pan-Africanism.27  
 In 1956 Craveirinha queried, “is there or isn’t there a typical Mozambican music?” 
as he set out to “discover” an “afro-mozambican musical culture.”28 An ardent jazz fan, 
he spent the following two decades documenting and promoting the hybridity of local 
                                                        
25 Craveirinha used this language of emancipation in an essay, "O Folclore Moçambicano 
e as suas tendencias," O Cooperador de Moçambique, 20 July 1969, discussed further 
below. 
26 Eléusio Viegas Filipe, “‘Where are the Mozambican Musicians?,’” 53; 102. 
27 On these figures, see Gary Wilder’s thought-provoking essay, “Apart Together” Aeon 
(2015), https://aeon.co/essays/how-cesaire-and-senghor-saw-the-decolonised-world.  
28 Jesuino Cravo (one of José Craveirinha’s pseudonyms), “Há ou não há música 
tipicamente moçambicana?” O Brado Africano, 7 July 1956. 
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music and dance forms of Lourenço Marques’ subúrbios. Craveirinha did not do this 
work alone. Initiatives to collect, study, and record “native music, songs, and dances,” 
were supported by collaborative efforts between the Associação Africana, the Centro dos 
Negros da Província de Moçambique, and the white minority controlled Rádio Clube de 
Moçambique (also headquartered in Lourenço Marques).29 Sister organizations in other 
districts also got involved, such as the African Associations of Inhambane and Zambézia. 
This collaborative effort reflected and responded to wider trends in colonial era 
ethnographic study of so-called native customs and traditions in the region.30   
  
                                                        
29 José Craveirinha, “Em defesa do folklore negro e a contribuição do português de 
moçambique,” O Brado Africano, 2 July 1955. Also on the involvement of Radio Clube, 
see Chapter 5 of Eleúsio Viegas Filipe, “‘Where are the Mozambican Musicians?’” 
(2012). 
30 On the collaborative nature of mid-twentieth century ethnographic study of African 
cultures in the region, see Lyn Schumaker, Africanizing Anthropology: Fieldwork, 
Networks, and the Making of Cultural Knowledge in Central Africa, (Durham, NC: Duke 
University Press, 2001). According to José Luis Cabaço, José Craveirinha was influenced 
by the big men and women in anthropology including Melville Herskovits, Ruth 
Benedict, and Margaret Mead. See Cabaço’s prefatory essay in the edited volume, José 
Craveirinha, O Folclore Moçambicano e as suas Tendências. O Brado Africano would 
occasionally publish editorials about anthropologists such as Melville Herskovits.  
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Figure 2(a). Girls performing dance in reed skirts, southern Mozambique. 1950s. Source: 
Arquivo Histórico de Moçambique (AHM) Photography Section, Arm. E Prat. 3. "Usos e 
Costumes" (Image 7234). 
 
 
Figure 3(b). Girls performing dance in reed skirts, southern Mozambique. 1950s. Source: 
AHM Photography Section, Arm. E Prat. 3, "Usos e Costumes," (Image 7697). 
 
The Associação Africana’s involvement in the documentation and dissemination 
of local ethnographic study of African usos e costumes (habits and customs) sometimes 
sparked debate among journalists and contributors to the prominent O Brado Africano 
over the value and contributions of African culture. When the newspaper’s women’s page 
began publishing “local” and “African” recipes in the mid-1950s (see Chapter II), some 
female readers voiced their objections in letters to the editor. On 14 January 1956, then 
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editor Vera da Costa shared one reader’s concerns that by publishing “African” recipes, 
“instead of going forwards, we are going backwards? Are we returning to being pigs like 
our ancestors, or what?” This reader was concerned about the threat of preparing 
“African” dishes to her “civilized” sense of self, worried that such a choice represented a 
regression to an “uncivilized” way of living. But Da Costa’s response encouraged readers 
to see how publishing “African” recipes was in fact forward-thinking and evidence of 
social progress towards a more egalitarian future.31  
Even though these debates over the merits of African or “Mozambican” culture in 
a modern urban society would persist, by the 1960s the project of disseminating African 
culture had gained momentum with added support from the municipality for the public 
display and performance of “African” and “Mozambican” art and culture in the city, 
signaling a wider shift in popular opinion on the place of African culture in urban life. A 
Tribuna reported in December of 1964 that the Associação Africana even sought to 
create an ethnographic museum in the city.32 Based on an interview with then president 
of the Association, José Craveirinha, the newspaper reported on the ongoing efforts of the 
Association to promote Mozambican folklore, and the Association’s plans for continuing 
                                                        
31 Letter to the editor quoted by Vera da Costa in her open letter to readers, “Postal,” O 
Brado Africano, 14 January, 1956. Da Costa welcomed the fact that readers would 
disagree about important subjects, but took the opportunity to share that the “great 
Brazilian writer and sociologist,” Gilberto Freyre had in fact dedicated a section in the 
Brazilian magazine, O Cruzeiro, the very same “African” recipes that they had published 
in the women’s page of O Brado Africano. O Cruzeiro was in circulation in Lourenço 
Marques, popular reading for multiracial African and Portuguese women.  
32 "A Associação Africana de Moçambique Projecta Construir um Salão-Ginásio, uma 
escola de especialização técnica, e criar um museu etnográfico," A Tribuna, 21 December 
1964. 
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this work.33 The museum was meant to offer a new physical space in the city where 
residents, and likely tourists, could go to learn about local customs and traditions, and to 
celebrate the region’s African heritage. It is unclear if and when this ambition to create a 
new space dedicated to the preservation, presentation, and celebration of the region’s 
indigenous customs and traditions ever came to fruition. But that it was being imagined 
by middle-class urban Africans is itself indicative of a growing public interest in creating 
new urban spaces that valued, instead of denigrated, indigenous cultures. 
On 25 September 1964, FRELIMO launched the armed fight for liberation in 
northern Mozambique. The next year, José Craveirinha was detained and imprisoned by 
the Portuguese secret police, PIDE, alongside a handful of other anti-colonial activists 
suspected of supporting clandestine nationalist activity, including the recently named 
director of the African press, O Brado Africano, Dr. Arouca Domingos, who had just 
returned to Lourenço Marques from Portugal, after training to become Mozambique’s 
first black lawyer.34 PIDE detentions were not new, but 1965 marked a watershed 
moment in the suppression of anti-colonial activity and rhetoric in the city. Activists were 
imprisoned or otherwise cut off from communication with FRELIMO and overt anti-
colonial activity went underground or crossed boarders. The Centro dos Africanos de 
Moçambique, and its more radical student wing, NESAM, was shut down by PIDE in 
                                                        
33 Ibid.  
34 His appointment was widely reported in local newspapers between June and July 1964, 
including: Diario de Moçambique, Voz Africana, Notícias (the state newspaper), and A 
Tribuna. PIDE collected local news clippings as part of their information gathering on 
suspected anti-colonial activity. PT-TT-SCCIM/A/3/4, Cota 42, “Associação Africana,” 
Arquivo Nacional Torre do Tombo (ANTT), Lisbon.  
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1965. The Associação Africana however, escaped this fate, and managed to keep the 
newspaper running, though subdued, under close Portuguese censorship. Artist João 
Craveirinha, José’s brother, rose in the leadership of the Association which also 
continued its cultural activities.  
One initiative in particular, the creation of a Grupo Folclórico, thrived during this 
period. When José Craveirinha was released from prison in 1969, he renewed his public 
cause to theorize, promote, and celebrate Mozambican culture in the city, and his writings 
about the Grupo Folclórico provide us with a small but rich archive of the group’s 
activities and performances, alongside municipal photography and newspaper reporting 
of their events. The next section looks at the formation of the Grupo Folclórico in 1959 
and the arrival of “Mozambican folklore” on public stages around the city in the 1960s. 
 
Performing Mozambican culture in the city 
 In 1959 the Associação Africana hosted the first Concerto de Música Afro-
Moçambicana, which featured Orchestra Djambo, Harmonia, and Hula-Hoop (later, 
Conjunto João Domingos) which marked a “watershed moment” for local, Mozambican 
music production.35 Shortly after this event, the Associação Africana formalized its own 
performance group, the Grupo Folclórico, comprised of a group of young, teenage boys 
and girls, many of whom were already active in the Association’s gymnastics and other 
sports teams. In 1964 the group performed at the Liceu Salazar (the most elite high 
school in the colony) for a group of mostly white, Portuguese students. It lasted two 
                                                        
35 Eleusio Viegas Filipe, “‘Where are the Mozambican Musicians?,’” 194.  
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hours, involving performances of several different “local dances,” including the “famous 
rhythms of marrabenta.” Members of the Associação Africana Student Commission 
including João José Craveirinha Jr. (José Craveirinha’s son) introduced the performers, 
including Eva Fernandes as the vocalist and eight pairs of dancers.36 Principal dancer, 
Raúl Carlos Banza, choreographed and directed the dances they performed. According to 
reporting of the event, Banza was thoughtful in his selection of the dances and 
chorography to show the “public” the “diversity and beauty” of Ronga dance traditions.37 
The event was a success. Shortly after, the Centro Africana de Manica e Sofala contacted 
the Associação Africana with a request to give a recital in Beira. The Association’s efforts 
to “rehabilitate Mozambican folklore” were finding audiences beyond the colonial 
capital, and a few years later the Grupo Folclórico would be performing in Luanda and 
Portugal.38   
In addition to performing songs and dances that told legends and stories rooted in 
the history of the region such as interpretations of warrior dances and workers songs from 
the South African mines, the Grupo Folclórico’s repertoire included several dances that 
told stories of love, relationships, and expectations of women in married life. A 1970 
video recording of the Grupo Folclórico’s performance of a dance called, Xikwembo 
                                                        
36 Performers included João Manuel Ribeiro Couto (a white man), Inácio Matsinhe, 
Clóvia Arnaldo, Iracema da Costa Feirreira and Maria Belinda dos Prazeres Pires. 
Fernandes was a well-known marrabenta vocalist. 
37 Ronga is one of the dominant ethnolinguistic groups in the region of Lourenço 
Marques/Maputo, southern Mozambique. 
38 “Sarau de Folclore Moçambicano Apresentado pela Secção Cultural da Associação 
Africana,” 7 November 1964, Voz Africana, in “News Clippings” PT-TT-SCCIM/A/3/4 
Fundo SCCIM, cota 42, “Associação Africana,” ANTT.  
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(feitiço, or magic) at the Cinema Manuel Rodrigues (available online here) shows the 
theatrical element of the group’s performances. Set to a marrabenta rhythm, the central 
character is a young woman named Maria, the “most beautiful” rapariga solteira (single 
girl) in the neighborhood who consults a curandeiro (traditional healer) for help finding 
love. Dressed in capulana costumes, Maria pays a visit to the curandeiro whose 
performance included throwing bones and asking for his payment in order to complete 
his consultation. Maria pays the curandeiro who then proceeds to tell her that the 
problem is in her legs, “though beautiful they are.” More money is exchanged so that the 
curandeiro can dispense a treatment. He tells Maria to dance, and when she dances, all 
the boys will want to join her. She would then be able to choose one with whom she 
would dance the “marrabenta of love.”39  
 The filmed 1970 marrabenta do amor shows an apparent sense of humor on the 
part of the dancers (and choreographer) in a kitschy performance about a young woman 
paying a visit to a curandeiro. When Maria stands up to begin dancing, she gives the 
curandeiro a playful kick to get out of her way. It is a humorous scene, though it is 
unclear how intentional that might have been. It seems, at the very least, that the 
performers sought to bring levity to a topic that young women in the audience perhaps 
could relate to, giving the story a happy ending in which the young girl was able to attract 
men to dance with her, and giving her a choice in finding a partner in love. To have that 
                                                        
39 As described by José Craveirinha in his series “Folclore Moçambicano e as suas 
Tendências,” O Cooperador de Moçambique, 20 November 1969. His description 
matches the narration of the filmed version available online: 
https://www.youtube.com/watch?v=SjGHOU-k4jY&feature=youtu.be.  
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choice, in 1970 Lourenço Marques, was indeed a rather modernist aspiration (I return to 
this theme in Chapter IV). 
 But not all of the dances about love and relationships had such happy endings. 
One of the group’s more recognizable members as a well-documented member of the 
Associação Africana’s gymnastics club, Mussá Tembe, wrote and performed the 
marrabenta love song for a number called Hi khale nani kudjula (Há muito que te quero, 
or, I have long wanted you).40 This dance told a story of a young man who pursued a girl 
who did not reciprocate his feelings. Once he stopped pursuing her, she changed her 
mind, but she was too late. The dance called Mamana wa manuna (A mãe do manuna or, 
Manuna’s mother), also set to a marrabenta rhythm, tells a story of a young woman who 
had a baby with a man who later married another woman. She occasionally visited the 
man at his house, causing discomfort and frustration for his wife.41 And finally, the group 
performed a dance called Xikolo kolo (obrigação or, obligation) about a woman married 
by lobolo who was unhappy in her marriage, “disgusted” by her husband. However, she 
did not abandon her home. The dance offered a moral lesson: even if you are unhappy, “a 
woman should not forget her obligations, nor leave home.”42   
                                                        
40 José Craveirinha, “Repertório do Grupo da Associação Africana,” O Cooperador de 
Moçambique, 20 November 1969. 
41 Ibid. This story is reminiscent of themes in Mozambican author Paulina Chiziane’s 
postcolonial fictional writing, who openly criticized patriarchal ideals of women as 
mothers and wives that underpinned much of Frelimo’s socialist policies on women and 
family. Hilary Owen’s analysis of Chiziane’s women-centered literature is useful: 
“Paulina Chiziane: The Unmanning of Mozambique,” in Mother Africa, Father Marx, 
169-213. 
42 Craveirinha, “Repertório.” 
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 In these performances, the Grupo Folclórico appealed to universalizing themes of 
love. The Grupo Fólclorico’s young membership of mostly middle-class multiracial 
Mozambicans—Elarne and Madalena Tajú, Alfredo C. Silva, Mussá Tembe, Odete Viana 
Rodrigues, Carolina Albasini among others—were coming of age in a moment of 
uncertainty and possibility. The group was exploring African culture and traditions and, 
in the process, confronting difficult questions about the value of local marriage practices 
that had long been denigrated by assimilationist ideology. The choreographed dances 
mirrored discussions happening in local newspapers and urban associations about 
marriage, lobolo, and changing gender relations as women were increasing their presence 
in areas of urban education and waged work (see Chapter II).43 The trials and tribulations 
of marriage and relationships, and especially the patriarchal expectations for women to 
become obedient wives, at the same time, transcended racial and class differences.  
By the late-1960s the Grupo Folclórico was accepting invitations to perform at 
municipal events. 1967 marked the 80th anniversary of the city of Lourenço Marques. To 
celebrate, the municipality hosted several cultural events, including performances by the 
Grupo Folclórico alongside performances of “Portuguese folklore.” The following year, 
the municipality held an exhibition of African folklore where the Associação Africana 
performed. Below, a sample of photographs of these events show the performances held 
in public gardens and parks including the Jardim Vasco da Gama—spaces previously 
reserved for white and Portuguese entertainment and leisure until the 1960s.  
                                                        
43 Also, see my article: “Multiracial Women and the African Press in Post-World War II 
Lourenço Marques, Mozambique,” South African Historical Journal 68, no. 3 
(December, 2016), DOI: 10.1080/02582473.2016.1230643. 
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These performances were part of the Portuguese investment in a growing tourism 
industry that drew international audiences, especially white South Africans on holiday in 
the tropical city of Lourenço Marques. The performances also provided the Portuguese 
administration evidence of its lusotropicalist promotion of racial harmony in its Overseas 
Provinces, taking the “hearts and minds” campaign beyond state rhetoric of non-
racialism. The photographs give us a glimpse of the audiences that attended these events 
that included city residents, a growing, mostly white South African tourist population 
enjoying beach holidays, and by the late-1960s and early 1970s a visibly growing black 
audience that presumably drew from the subúrbios.44 I suggest that we can consider these 
photographs as evidence of an integrating city, even while acknowledging the 
propagandist nature of the Portuguese administration’s hand in creating the image of 
racial integration in promoting these public performances in celebrating the city’s 80th 
birthday, for example. Todd Cleveland and Nuno Domingos’ recent work on the 
integration of (though still overwhelming segregated) football clubs in Lourenço Marques 
in the late-colonial era, also suggest the importance of at least acknowledging that the 
language of non-racialism and the promotion of a new Mozambican identity to reflect the 
multicultural and multiracial heritage of the city were intertwined in more meaningful 
ways than the Portuguese administration might have been envisioning.45  
 
                                                        
44 The photographic evidence of a growing presence of black audiences resonates with 
the arguments made by Todd Cleveland on the increasing number of black Mozambicans 
attending urban football matches between Baixa leagues. See: Todd Cleveland, 
Following the Ball. 
45 Todd Cleveland, Following the Ball; Nuno Domingos, Football and Colonialism. 
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Figure 4. Performance of the Grupo Folclórico for the municipal celebrations of the city's 
80th anniversary. Source: AHM Photography Section, Colecção da Câmara Municipal de 
Lourenço Marques, Cx. 19, (Image 4200). 
 
 
Figure 5(a). Children performing "traditional" Portuguese dance, Vira, at the city’s 80th 
anniversary celebrations. Source: AHM Photography Section, Colecção da Câmara 
Municipal de Lourenço Marques, , Caixa 46,  (Image  4178). 
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Figure 6(b). Children performing "traditional" Portuguese dance, Vira. Source: AHM 
Photography Section, Colecção da Câmara Municipal de Lourenço Marques, Cx. 46, 
(Image 4174). 
 
 
 
Figure 7. 20 April 1968, “Exhibition of African Folclore.” Source: AHM Photography 
section, Colecção da Câmara Municipal de Lourenço Marques, Cx. 19, 
“Turismo,”(Image 2854). 
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Figure 8. Source: AHM Photography section, Colecção da Câmara Municipal de 
Lourenço Marques, Cx. 19, “Turismo,” (Image 2855). This and the above photograph are 
from a tourist event, “dia do turista,” held at the Jardim Vasco da Gama on 20 April 
1968. 
 
  
Figure 9. More folklore performances at the “Dia do turista,” 20 April 1968. Source: 
AHM Photography section,, Colecção da Câmara Municipal de Lourenço Marques, , Cx. 
19, “Turismo,” (Image 2856).  
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Figure 10. Audience at the 20 April 1968 folklore performance. Source: AHM 
Photography section,, Colecção da Câmara Municipal de Lourenço Marques, , Cx. 19, 
“Turismo,”(Image 2857).  
 
 
  
Figure 11(a).  Grupo Folclórico da Associação Africana performance at an event for 
members of the Gulbenkian Symphony Orchestra, 8 September 1970, Jardim Vasco da 
Gama. Source: AHM Photography section, Colecção da Camâra Municipal de Lourenço 
Marques, Cx. 40, “Acontecimentos Culturais,” (Image 4303). 
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Figure 12(b). Another shot of Grupo Folclórico da Associação Africana performing. The 
woman dancing appears to be one of the Tajú sisters, Madalena or Elarne. Source: AHM 
Photography section, Colecção da Camâra Municipal de Lourenço Marques, Cx. 40, 
“Acontecimentos Culturais,” (Image 4305). 
 
Figure 13. Grupo Folclórico da Associação Africana musicians and vocalists. Man in the 
white dress shirt appears to be Mussá Tembe, hailed as one of the great Marrabenta 
dancers, and an accomplished gymnast. Source: AHM Photography section, Colecção da 
Camâra Municipal de Lourenço Marques, Cx. 40, “Acontecimentos Culturais,” (Image 
4304). 
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Figure 14. Folcore festa de natal (Christmas) 22 December 1974. Source: AHM 
Photography section, Colecção da Camâra Municipal de Lourenço Marques, Caixa 47, 
“Quadros Festivas, (Image 5020). 
 
 The municipality’s inclusion of Mozambican folklore performances, sometimes 
alongside Portuguese folklore, at municipal events reflected its own interests in 
promoting Mozambican culture for a growing tourism sector.46 But it was also a response 
to the Associação Africana’s efforts to elevate local artistic production, and the work of 
individuals like José Cravierinha and Samuel Dabula (who was known for having his 
children participate in local performances of Mozambican culture, quite enthusiastically, 
despite also feeling politically and creatively stifled by the limits of possibility for 
Mozambican cultural production under constant surveillance for anti-colonial and 
                                                        
46 See for example, “Turismo e folklore,” O Brado Africano, 6 Setembro 1969. Eleusio 
Viegas Filipe, “‘Where are all the Mozambican Musicians?’” (2012) also addresses the 
role of the Centro de Informação e Turismo (a municipal agency) in supporting local 
music production.  
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nationalist activity).47 The municipality’s motives deserve further consideration of how it 
was shaping a local tourism industry around the idea of creating an authentically African 
experience for foreign visitors to the city. But here I am more interested in the motives of 
the Associação Africana, the performers, and those who worked to bring Mozambican 
culture into historically white spaces, giving expression to a new public entertainment 
scene in 1960s Lourenço Marques.  
 José Craveirinha wrote that the public performance of Mozambican folklore 
emancipated "native" culture from a history of colonial suppression of African customs. 
This history both reflected and fueled shameful attitudes towards "public practice of 
fundamentally native customs."48 But, he argued, even with the interest and attendance of 
white upper-class members of Lourenço Marques society in the performance of 
Mozambican "folclore" at events sponsored by the Associação Africana, the shame 
associated with the public display of Mozambican dance and music had not been 
completely erased. Despite continued debate over the pride and shame middle-class 
Africans may have felt about public display and celebration of Mozambican "traditions" 
and "native customs," Craveirinha believed that it was a "victory" that there was less 
scorn of those who practiced such customs—his so-called indígena neighbors, friends, 
                                                        
47 Conversation with historian Benedito Machava, 11 September 2017. The Câmara 
Municipal (City Council) was also pursuing its own initiatives of inclusion (even if just 
for appearances) that deserve further consideration, including for example, its creation of 
a social club, Centro Social, for its employees, inaugurated in 1969, as a multiracial space 
that organized parties and Christmas gift programs for members and their families. 
Photographs of these events can be located in the AHM photography section, Colecção da 
Camara Municipal de Lourenço Marques, “Quadras Festivas,” Cx. 47. 
48 José Craveirinha, "O Folclore Moçambicano e as suas tendencias," O Cooperador de 
Moçambique, 20 July 1969. 
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and colleagues.49  
 But were the Associação Africana’s performances liberating so-called indigenas 
from this shame that Craveirinha articulated? Were they really performing 
“fundamentally native customs?” Perhaps they believed this. But what they produced was 
a performance of African and Mozambican culture, by middle-class, multiracial urban 
Africans, many of them of multigenerational urban family backgrounds who did not 
identify directly with the rural image of so-called indígenas, even if they were now 
curious about an imagined rural past on which to forge a wider unity for a better future. 
On the one hand, it is tempting to consider these young men and women shaping a proto-
nationalist movement for Mozambican liberation. But, they were not necessarily anti-
Portuguese, and their performances appealed to Portuguese audiences, perhaps in ways 
that frustrated some of the more radical young folks who felt alienated from their parents’ 
generation that conformed to ideas of Portuguese cultural superiority.50 Their 
explorations of African folklore were fundamentally about their concerns of the present 
as they sought to make meaning out of a shared, yet culturally distant, African past. 
 This complexity is difficult to make sense of, but speaks to the intimacy of the 
cultural contact between Africans and Portuguese on the one hand, and the denigration of 
Africans on the other, that characterized Afro-Portuguese relations in colonial Lourenço 
Marques. For multiracial Africans, even for those like the Craveirinhas and descendants 
                                                        
49 Ibid. 
50 Isabel Casimiro explores generational tensions in student associational movements, 
NESAM and AMM in the late colonial era in her chapter, “Movimento associative como 
foco de nacionalismo: o movimento estudantil—NESAM e AMM,” in Cláudia Castelo 
et. al (eds.), Os Outros da Colonização, 117-134.  
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of the Albasini brothers, who enjoyed social status and economic opportunity beyond 
most Africans (notably, Craveirinha lived in the subúrbio of Mafalala), sorting out their 
loyalties posed a particular challenge. Cultural integration, or an embrace of the history 
of cultural miscegenation that the African who ate a caldo verde followed by a number of 
peanut curry dishes, and who danced samba while also listening to emerging local 
marrabenta artists represented, was an appealing idea. 
 
Carnaval: Lourenço Marques in the modern lusophone world 
 Some middle-class Africans with integrationist aspirations for a future 
Mozambique also engaged with a wider lusophone world identity. The African Press in 
the post-World War II era frequently reported on news, people, and happenings in 
Angola and Brazil (as well as in the metropole). O Brado’s women’s pages occasionally 
published content from the popular Brazilian magazine, O Cruzeiro. By the mid-1960s, 
the African press was also covering Carnival celebrations happening in Lourenço 
Marques, while looking to Brazilians who in this same period were also transforming the 
historically Portuguese holiday into something more of its own.51 
Carnival festivities began on a hot February Saturday in 1967, just a week ahead 
of the arrival of summer rains that flooded downtown Lourenço Marques.52  The O Brado 
Africano women's page, then called "Chez Elle," published a note from a Lisbon-based 
                                                        
51 Todd Cleveland, Eléusio Filipe, and Nuno Domingos have all documented cross-
cultural contacts with Brazilian football teams, musical artists and performance groups in 
Lourenço Marques. It is unclear how much communication there was, and this is an area 
for further study. See full citations of these authors’ works cited above. 
52 "Quando chove abundamente na cidade," O Brado Africano, 11 February 1967. 
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reader who remarked that even though the New Year's festivities had only just passed, 
more parties were just around the corner as, "King Momo is knocking at the door," 
signaling the beginning of Carnival.53 The Associação Africana kicked off its event series 
with a masked ball.54  Other events later in the week included afternoon and sunset 
dances, as well as concerts featuring local artists and dance ensembles. In addition to 
associational events, festivities included street processions and dancing into the early 
morning hours around neighborhood bars and dance halls. Carnival was a time for 
celebration with "masks, costumes, dancing in clubs and dance halls, partying and more 
partying." It was also a chance for people to "wash away, for a moment, the sadness 
hardened onto the skin and soul."55  
 The sadness to which the unnamed author referred likely reflected the uncertain 
times in mid-1960s Lourenço Marques. FRELIMO was three years into the war for 
liberation from Portugal, and Portugal was now at war for over five years in its African 
colonies. The war in Mozambique, concentrated in the north, was making headlines in 
Lourenço Marques, but the colonial capital was in many ways isolated from the armed 
fight. The impact of the colonial war was, however, felt in other ways. Portuguese 
surveillance and censorship increased in the city and overt anti-colonial rhetoric and 
action went underground and crossed borders. Figures including Luis Bernardo 
                                                        
53 Silva, "Uma Bica e um Copa de Água," O Brado Africano, 4 February 1967. 
54 "Festas do Carnaval de 1967 na Associação Africana," O Brado Africano, 4 February 
1967. 
55 Caption to a front-page photograph in the 4 Feburary 1967 edition of O Brado 
Africano. The photograph is of masked street performers. It is of particularly poor quality 
which is why I have chosen not to include it in the text.  
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Honwana, José Craveirinha, and others had been jailed for suspected anti-colonial 
activities. Young African and Portuguese men were required to serve in the Portuguese 
Armed Forces, some serving more willingly than others, as the wars for liberation 
escalated anxieties about the future of the imperial relationship in the colony and in the 
metropole. Carnival, the author asserted, would offer a break from life's preoccupations, 
and an opportunity to participate in an event that might have had the power to unify, even 
if only briefly, a deeply fractured society around a global holiday marked by local 
cultural expression, fantasy, dance, and fun.56   
 
 
Figure 15. Photograph capturing Carnival festivities in the neighborhood of Mafalala, 
published in the 15 February 1964 edition of O Brado Africano. The caption reads: “This 
year Carnival in the streets of Lourenço Marques: relaxation and joy of living. The girls 
from Mafalala were the most lively of all.”57  
                                                        
56 Mucuanana, “O Que foi o Carnaval Lourençomarquino,” O Brado Africano, 11 
Febuary 1967. 
57 Prior to the holiday, O Brado Africano published announcements about the promising 
year for Carnival celebrations in Lourenço Marques: "Com papelinhos e máscaras o 
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A holiday celebrated for centuries in the Lusophone world, the 1950s and 1960s 
ushered in a new era for global celebrations of Carnival. Portuguese traditions of hosting 
elite masked balls were beginning to compete with increasingly visible and public street 
parties. Dance competitions also became more popularized in this period. By the late 
1960s, Brazilian street festivals were being broadcast on television for the world to see. 
In Lourenço Marques,  “Portuguese autóctones” were celebrating the holiday in 
Munhuana (Bairro Indígena) and Mafalala, where “mamanas macuas” made costumes 
out of capulanas and danced in the streets.58 The Associação Africana’s Grupo Folclórico 
performed Mozambican dances in competition with other local associations. The African 
press would provide reviews of competing dance performances by the various 
associations around the city. 59 
For one regular contributor to O Brado Africano, artist Marcos Daniel Zacate, 
Carnival had particular significance:  "[Carnival's] current relevance seen in recent years 
would appear to be due to the fact that the world does not go backwards, but forward, 
following the progressive development of world events. Much has been said recently 
about Carnival in Mozambique."60  Considering Zacate’s expressed hopes that Carnival 
would, or should, take on greater importance in modern Mozambique, what was it about 
                                                        
Carnaval está à porta," O Brado Africano, 18 January 1964. 
58 Carlos Daniel Zicale, “O Carnaval e Virtudes Actuais,” O Brado Africano, 15 Feburary 
1964. “Autóctone” was a term that began to appear more frequently in the 1960s, to 
replace indígena, after the legal category was abolished in 1961. 
59 See for example: Mucuana, “Falando de Bailes de Carnaval,” O Brado Africano, 18 
Feburary 1967. 
60 Marcos Daniel Zicale, "O Carnaval e virtudes actuais," O Brado Africano, 22 February 
1964. 
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Carnival that symbolized progress in 1964?  
For Zicale, it was Carnival’s potential to unify a deeply fractured society entering 
what would in fact turn into a ten-year colonial war. Zicale was a complex man, 
apparently loyal to the Portuguese, but who also directed the Ronga pages of O Brado 
Africano in the 1960s and who participated in the promotion of local cultural and art 
initiatives. His loyalty to the Portuguese would suggest that he sought unity through 
conformity, and he may have believed there could be a promising future for Afro-
Portuguese relations if Portugal were to sincerely pursue an integrationist model of 
decolonization.61 A short film clip (available at https://www.youtube.com/watch? 
v=jtA1sKVrApA) captures some of the scenes from the Carnival music, dancing, 
costumes, masks, and the expressions of Portugalidade alongside Moçambicanidade that 
Zicale viewed as progress.  
Beyond the complex figure of Zicale, the newspaper coverage of Carnival 
celebrations in 1960s Lourenço Marques marks a sense of pride in participating in the 
modern world, participation that drew on local expressions. To see new forms of 
expression, further from what could indeed be considered a conformist display of loyalty 
                                                        
61 These ideas were indeed in circulation in Lourenço Marques. See for example: Dr. 
Miguel A. Murupa, “Um novo conceito de descolonização,” O Brado Africano, 28 April 
1973. This was an article republished from the Jornal Português de Economia & 
Finanças. For an important discussion of some of the political debates (and fallout) 
surrounding the integrationist model of decolonization, see Colin Darch and David 
Hedges, “Não temos a possibilidade de herdar nada de Portugal’: As raízes do 
exclusivismo e vanguardismo politico em Moçambique, 1969-1977,” in Glaucia Villas 
Bôas (ed.), Territórios da língua portuguesa—culturas, sociedades, políticas: anais do IV 
Congresso Luso-Africano-Brasileiro, 1 a 5 de setembro de 1996, (Rio de Janeiro: IFCS, 
1999), 135-149.  
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to the Portuguese, or a Portuguese identity, in celebrating Carnival, we turn to another 
corner of the city where youngsters were also engaged with a wider world of ideas about 
liberation, freedom, and sexuality. 
 
Bohemian nightlife of the Rua Araújo 
 
Figure 16. Rua Araújo: todos os abraços brilham mais à luz do neon (Ricardo 
Rangel, 1970) Source: Ricardo Rangel, Pão nosso de cada noite (our nightly 
bread) (Maputo: Marimbique, 2004). 
 
The strip of nightclubs, bars, and cabarets of Rua Araújo (now Rua do Bagamoyo) 
stretched for about one kilometer near the port in downtown Lourenço Marques. Before 
the arrival of the cabarets and night clubs in the post-World War II era, the street was 
active with hotels, bars, offices, a theater, and a casino.62 By the late 1950s and 1960s, 
                                                        
62 Calane da Silva, "Neon Bread in the Street of Life," in Ricardo Rangel, Pão nosso de 
cada noite/our nightly bread, 131. 
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Rua Araujo became a meeting ground for a generation of young folks searching for work, 
entertainment, music, drink, dance, and a good time. Mozambican photographer Ricardo 
Rangel (known as Mozambique’s first professional black photographer) captured the 
nightlife of Rua Araújo in his photography of the late 1960s and early 1970s while 
working for several local newspapers.63 He and his colleagues would often head over to 
the Rua Araújo after finishing up work at the newspapers into the early morning hours. 
Adjacent to the entertainment strip was the red light district, and the nearby port where 
sailors and tourists arrived on a fairly regular basis. The entertainment district of Rua 
Arujuo drew a diverse crowd of intellectuals, tourists, sailors, performers, artists, dancers, 
and sex workers.  
                                                        
63 Ricardo Rangel was born in 1924 in Lourenço Marques. His maternal grandfather was 
from Macau and his grandmother was Ronga. His father was of Greek descent and left 
his family in Lourenço Marques sometime in the 1940s. Rangel is known as the first 
professional black Mozambican photographer. His multiracial heritage, as he 
acknowledged, afforded him certain privileges in the colonial capital. Some of his big 
influences were magazines including Drum, the Paris Match, Life, and Cruzeiro. He read 
widely, including Karl Marx and Jack London. In 1941, 17-year old Rangel began 
working as in the studio of Otílio de Vasconcelos, an elephant hunter who also produced 
safari photography. From there he went on to work in other studios in the city before 
joining the photography staff as the first black photographer for the state newspaper, 
Notícias in 1952. He later collaborated with other news publications in the city including 
A Voz de Moçambique. It was when he joined the new journal, A Tribuna, in the early 
1960s when he began to make his mark as a photo-journalist. He would later go on to 
work with the founding cohort of the weekly publication (still in circulation today as a 
monthly magazine) Tempo, launched in 1970 and best known for its exposé news 
coverage after 1975. He also worked as a journalist for Notícias, A Tribuna, and later 
Tempo, in the sports sections. Mota Lopes, "Ricardo Rangel nos Textos dos Seus 
Contemporâneos," and; Patricia Hayes, Pão Nosso de Cada Noite: As Mulheres & A 
Cidade nas Fotografias de Ricardo Rangel de Lourenço Marques, Moçambique (1950-
1960) in Hayes et. al (eds.), Ricardo Rangel: Insubmisso e Generoso, (Maputo: 
Marimbique, 2014), 66-68. 
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The 1970 performance of “Mozambican dance” at the Luso club, photographed 
by Mozambican photographer Ricardo Rangel adds another complex layer to the story of 
public performances of Mozambican culture in late colonial Lourenço Marques. The 
audience appears to have been mostly men, though women were likely in attendance as 
well. Photographic evidence suggests that women also attended striptease performances 
at the bars and clubs of Rua Araújo.64 
  
Figure 17. "Dança Moçambicana no Luso" (1970) (“Mozambican Dance at the Luso”—a 
club at the Rua Araújo) Source: Ricardo Rangel, Pão Nosso de Cada Noite. 
 
The all-female 1970 performance of “Mozambican dance” at the Bar Luso (likely 
not the only performance of its kind) reflects the contested space that African women 
occupied in male imaginations. (Their costumes are notably more exotic and sexualized 
than the capulana skirts and tops that the Associação Africana’s female dancers typically 
                                                        
64 See photographs of strip-tease shows at bars and other historic scenes of the Rua 
Aráujo here: https://delagoabayworld.wordpress.com/category/lugares/lm-rua-araujo/  
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wore in more family-friendly park performances.65) Luís Bernardo Honwana once 
characterized the local folklore “phenomenon” as the product of “a curiosity with an 
exotic flavour,” a curiosity about the “so-called ‘habits and customs.’”66 When José 
Craveirinha sought to respond to concerns that Mozambican folk dancing was 
“pornographic,” in a 1969 essay, he struggled to write coherently about the sensuality of 
female dancers.67 How might we make sense of these urban middle-class (these two men 
having been of multiracial and assimilado backgrounds) male perspectives about “so-
called ‘habits and customs’” of so-called indígenas? What does it meant that urban, 
middle-class African men exoticized (or, eroticized?) so-called indígenas, or, African 
women of lesser social status? I contend that these attitudes reflect the continued debates 
and anxieties over women’s place in modern, urban society evidenced among earlier 
generations who were also preoccupied with African women’s sexuality in relation to the 
benefits and vices of urban “civilization.”  
Honwana’s seemingly benign curiosity about the “exotic flavour” of the female 
indígena is reminiscent of António Enes much more harmful and racist anxieties about 
the seductive power of the “negress” that he wrote about in 1893 (see Introduction). This 
comparison may make some readers with intimate knowledge of Mozambique’s past 
uncomfortable, given the many contributions of the Honwana family to Mozambique’s 
                                                        
65 It remains unclear to me who these female performers were in the 1970 Bar Luso 
performance. 
66 Luís Bernardo Honwana, “Ricardo Rangel and the Rise of Photo-Journalism in 
Mozambique,” Pão nosso de cada noite, 137. 
67 José Craveirinha, “A Marrabenta é Pornográfica?” O Cooperador de Moçambique, 20 
July 1969. 
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history. Perhaps a more direct comparison between Honwana’s comments and Rui da 
Noronha’s ideals of female chastity as fundamental to the meaning of being a “civilized” 
woman will be more palatable to readers. The point is that there is continuity in urban, 
middle-class male anxieties about African female sexuality (which is hardly unique to 
Mozambique) from the early-twentieth century debates over women’s exposure to 
“civilization” and its many vices (see Chapter I). At the same time, the Rua Araújo was a 
highly sexualized space in late colonial Lourenço Marques, and it reflected and 
responded to a global moment of sexual exploration and freedom. Writer Calane da Silva 
reflected on the bohemian culture of Rua Arujuo with a poetic nostalgia for the 
excitement of the time and place:  
  
The Rua Araújo made history, and is part of the history of the city. It 
inspired poems that were also a weapon in socio-political awakening, to 
transform the very history of the country. Our national poet, José 
Craveirinha, in his poems of sorrow and of denunciation of the ancient 
trade in women's bodies...live on not only the black and mulatto of our 
nightly bread, and of the first striptease shows, but also the waiters, the 
taxi drivers, the musicians...  
  
Unforgettable nights in the Rua Araujo, Hell and heaven, world and 
underworld, vigil of the senses. Catharsis for many frustrations, and 
liberation from many complexes. In the late 60s and 70s the Street was 
also frequented by the city's middle and upper class couples, and also by 
more liberal youngsters, amusing themselves and enjoying the shows that 
the cabarets put on, in fierce competition with each other.68  
 
In his 1966 autobiography, footballer Euséubio recalled his first experience at the 
Rua Araújo before moving to Portugal in the early 1960s. He described his adventure out 
                                                        
68 Calane da Silva, "Neon Bread in the Street of Life," 131. 
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of the familiar surroundings of his childhood neighborhood of Mafalala, and into the 
downtown nightlife of the Rua Araújo, as a transformative one where his encounter with 
such excitement, temptation of women, and sexuality in the urban nightlife represented 
his first “liberated” experience as a man, no longer a boy.69  
Journalist José Luís Cabaço’s reflections add to this sense of Rua Araújo as a 
liberated (or liberating) space for young men. His reflections also add to our 
understanding of Rangel’s influence among male intellectuals who enjoyed gathering at 
the Rua Araújo in the late-colonial era: "[Rangel] began to exist for me when, in the late 
1950s, I began the journey that would transform me from a ‘Lourentino’ into a 
Mozambican."70 Cabaço recalled the 1960s as a time when "youngsters" like himself 
became aware of the injustices of Portuguese colonialism, injustices that he had been 
living alongside that became visible to him, in part through Rangel's photography. 
Cabaço and other contemporaries of Rangel’s including Calane da Silva and Luis 
Bernardo Honwana viewed Rangel’s photographic work along the Rua Araújo as 
particularly important for capturing African women sex workers and cabaret performers 
as symptomatic of the social and moral ills of colonial urban society.  
Despite Calane da Silva and Cabaço’s written memories of nightlife at the Rua 
Araújo drawing middle and upper-class patrons, men and women, and not just the women 
who came from the suburbios or the cidade de caniço (reed city) to work the streets, bars, 
                                                        
69 Eusébio da Silva Ferreira and Fernando F. Garcia, Meu nome é Eusébio: 
autobiograpfia do maior futebolista do mundo, (Portugal: Publicações Europa-América, 
1966), 21-24.  
70José Luís Cabaço, “To Ricardo Rangel on his 80th birthday,” Pão nosso de cada noite, 
135. 
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and clubs, most analyses of Rangel’s photographs tend to focus on women as sex 
workers. The male focus on female prostitution at the Rua Araújo reflects a patriarchal 
nostalgia for the period, for the fun that young men had mixed with lamentations about 
the subject status of women working in the urban sex industry. But they also reflect 
persistent (arguably into the present) male attitudes surrounding the corrupting influence 
of urban life, especially nightlife, on women, and ideas about where women did and did 
not belong in the urban space.  
Whether Rangel intended for his audiences to see the women he photographed as 
nothing more than prostitutes, as they have been by several of his contemporaries, is 
debatable. I am, however, inclined to consider more about these women’s identities, and 
how they expressed themselves, in a moment of sexual revolution for women on a more 
global scale. First, it is worth considering that Rangel’s photographs of nightlife in 
downtown Lourenço Marques in the 1960s and early 1970s capture a moment for African 
photography that extends beyond Mozambique’s capital city. Photographers in other parts 
of the continent including Malick Sidibé, Jean Depara, and Philippe Koudjina were also 
photographing young folks having fun, experiencing new freedoms and cultural 
expressions in scenes of 1960s urban nightlife.71 By putting Rangel’s photographs in this 
wider context, that necessarily brings into view the moment of liberation that these other 
                                                        
71 Some of their photographs are featured in the following collections: Simon Njami, A 
Useful Dream: African Photography 1960-2010, (published in conjunction with the 
exhibition “A Useful Dream” in Brussels in 2010) (Brussels: Bozar Expo and Silvana 
Editoriale, 2010); Érika Nimis, Photographes de Bamako de 1935 à nos jours, (Paris: 
Editions Revue Noire, 1998) and; Erin Haney, Photography in Africa, (London: Reaktion 
Books Ltd, 2010). 
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photographers were clearly capturing, perhaps we can see the women of the Rua Araújo 
as expressing something in of themselves, rather than subjecting them to stale analyses of 
the “problem” of urban women and prostitution that has informed much of the male 
analyses of Rangel’s collection.72  
 I suggest that Rangel's photographs captured what Marissa Moorman refers to as 
the self-styling, and cosmopolitanism, of young, urban women.73 The women of Rangel’s 
Rua Arúajo photography collection dressed in fashion forward outfits including bell-
bottoms, bold patterns, and miniskirts. They adorned themselves with statement jewelry, 
and sported big hairstyles from the 1960s bouffant to the afros of the early 1970s. Their 
makeup is particularly striking, featuring light colored foundations on dark skin, thick 
eyeliner, and drawn on moles. These self-styled African women and their presence in 
urban nightlife were troubling to both women and men in colonial Lourenço Marques.74 
They smoked, drank whiskey, and attracted men with their sensual dancing. Their 
                                                        
72 See especially the essays by all male authors and contemporaries of Rangel’s that 
accompany the photographs in the collection of Ricardo Rangel photographs, Pão nosso 
de cada noite. My analysis should not be read as dismissive of the difficult reality for 
women who resorted to (by choice, or not) prostitution or semi-prostitution in colonial 
Lourenço Marques. 
73 Marissa Moorman, "Putting on a Pano and Dancing Like Our Grandparents: Nation 
and dress in Late Colonial Luanda," in Jean Allman (ed.), Fashioning Africa: Power and 
the Politics of Dress, (Bloomington: Indiana University Press, 2004). 
74 Violeta do Vale shared particularly harsh judgements of “vamps” who “danced the 
‘boogie woogie’ like a harlem ‘hepcat,’” in her 8 January 1949 editorial, "Raparigas 
Modernas" for the women’s page of O Brado Africano. Noémia de Sousa, arguably a 
more radical mid-century feminist than her women’s pages co-contributor, do Vale, 
wrote about the subject status of young girls who moved to the city, attracted by the 
“bright lights” of opportunity and freedom, and wound up working at the docks in her 
1949 poem, “Moças das Docas.” 
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ultimate transgression was leaving at the end of the night with a man, often a white 
man.75 
 
 
Figure 18. “Recruit of the night,” Bar Texas (1960). Source: Ricardo Rangel, Pão Nosso 
de Cada Noite. 
 
 
 
 
 
 
                                                        
75 It is worth noting that the men who wrote about the problem of prostitution in the city 
were, in some instances, the same men who so enjoyed the exhilarating nightlife along 
the Rua Araújo, and who attended the women’s cabarets and striptease performances.  
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Figure 19. “The three Marias.. Bar Casablanca” (1970). Source: Ricardo Rangel, Pão 
Nosso de Cada Noite. 
 
 
Figure 20. “My smile fills the Ritz Bar” (1970). Source: Ricardo Rangel, Pão Nosso de 
Cada Noite. 
  200 
 
Figure 21. “I own all the style in this bar” Bar Casablanca (1970). 
Source: Ricardo Rangel, Pão Nosso de Cada Noite. 
   
Such an interpretation of these self-styled women presents, then, a challenge to 
the norms and expectations of female comportment and respectability in late-colonial 
Lourenço Marques. Violeta do Vale and women like her of an older generation who 
valued norms of female respectability may have denigrated these self-styled women as 
anti-modern “hepcats of harlem” (see Chapter II). Or perhaps the 1960s and early 1970s 
presented a moment of possibility for these conflicting visions of modern femininity and 
sexuality to coexist in Lourenço Marques. That moment of possibility for self-styled 
women, would in some ways, close in the decade to come. 
Male journalists became quite preoccupied with, and I would argue, exaggerated 
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the extent of female prostitution in 1974.76 This reporting contributed to a violent effort 
immediately following Independence in 1975 by Frelimo to rid the city of all 
“prostitutes” and the related move to shut down all entertainment activities along the Rua 
Aráujo. The campaign against urban, single women intensified over time and resulted in 
an initiative to send undesirable women, wearing miniskirts, for example, to reeducation 
camps in the early 1980s.77 Frelimo’s patriarchal politics (extending beyond their crusade 
against prostitution) were foreshadowed by a generation of urban African male 
intellectuals whose aspirations to emancipate Africans from the shame they may have 
experienced in deciding their own identities, habits, and tastes, ultimately left little room 
for women to enjoy such freedoms, too.  
 
Conclusion 
The popularity of marrabenta music and dance in the colonial capital, and its 
transformation into a distinctly Mozambican form of cultural creativity and expression in 
the late-colonial era, speaks to a historical moment of nationalization of popular urban 
culture, informed in part by a local négritude movement. But there is another layer to this 
story that I have sought to tell in this chapter, and that is deeply intertwined with political 
imaginations of a future Mozambique in late-colonial Lourenço Marques that do not fit 
                                                        
76 Discussion with historian Benedito Machava, 11 September 2017. See for example: 
Albino Magaia, “Prostituição: tráfico sexual mata a fome,” Tempo, 13 October 1974. The 
exposé featured photographs by Ricardo Rangel.  
77 This was part of a Frelimo initiative called Operação Producão (Operation Production). 
Stephanie Urdang discusses the targeting of supposed female prostitutes in her book, And 
Still they Dance: Women, War, and the Struggle for Change in Mozambique, (New York: 
Monthly Review Press, 1989). 
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into the teleological Frelimo narrative of Mozambican nationalism.  
Ultimately Frelimo would take a more radical ideological path to a liberated 
future. In the years following independence, Frelimo actively sought to suppress 
“bourgeois” middle-class Mozambicans and their visions of an integrated future, and to 
erase their perspectives from history, because they threatened Frelimo’s socialist 
revolutionary ideology.78 In a more extreme case, artist Marcos Zicale was made example 
of as a traitor and Portuguese loyalist. Arguably he was a loyalist, but he was also the 
type of man whose status could have afforded him the chance to move to Portugal after 
independence. But he chose to stay in Maputo, and to become Mozambican, making his 
case quite complex.79 José Cravierinha’s brother, João, also an artist, all but disappears 
from the historical record after moving to Portugal after independence. Other multiracial 
families had similar experiences of division and separation as people made choices about 
where they would settle their lives after Mozambique became independent from Portugal 
                                                        
78 Benedito Machava, “Galo amanheceu em Lourenço Marques: O 7 de Setembro e o 
verso da descolonização de Moçambique,” Revista Crítica de Ciências Sociais, 106 
(2015): 53-84. 
79 Because of his loyalty to the Portuguese, in 1982 Marcos Zicale was called for a 
hearing as a comprometido (compromised one) with then President Samora Machel in 
which he stood by his decision in 1961 to join the Ação Nacional, the only political party 
allowed to exist by law under Salazar. In his testimony, Zicale defended his decision 
stating that the party was welcoming of him, and he found their stated commitment to 
unity appealing. He was unapologetic about the fact that it was the party of the fasist 
Salazar regime. Zicale was likely, though this is unconfirmed, sentenced to one of 
Frelimo’s reeducation camps as punishment for his treasonous acts and lack of remorse. 
This fate was, for many, a death sentence. Thanks to Benedito Machava for his insights 
and conversation about the postcolonial fate of complex figures like Zicale, and famed 
Mozambican artist, Malangatana Valente Ngwena, who was also sent to reeducation (and 
survived). A partial transcript of Zicale’s testimony to Machel was published by the state 
newspaper: António Souto, “Zicale: esquecer provocando,” Notícias, 12 Feburary 1982.  
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in a surprising series of events for residents of Lourenço Marques: from the Carnation 
Revolution in Portugal in 1974 to Frelimo’s declaration as a Marxist-Leninist vanguard 
state in 1976, and the transition period in between that involved the mass exodus of 
Portuguese settlers, many of whom were multigenerational families who had long 
considered the city home.80 I return to these developments in the Interlude that follows. 
But these middle-class multiracial Africans—who sometimes identified as 
“bohemians” and who we might consider cosmopolitans—have not only been 
marginalized by Frelimo’s version of history, but also by what Christopher Lee calls the 
“politics of African nationalism during the postcolonial period,” that have often 
determined who the subjects of historical inquiry ought to be. It is my hope that this 
chapter presents a welcome challenge for scholars to take seriously the different and 
multiple ways urban Africans in Lourenço Marques were imagining a liberated future—
whether that meant transforming the Portuguese empire into an integrated, 
pluricontinental nation, modernizing the colonial state, fighting to make it “more 
democratic and progressive, or to bring it to an end.”81  
The Interlude chapter that follows transitions this dissertation to the post-
independence era by briefly sketching the details of the transition period between 1974-
1975 in Lourenço Marques. I will also provide an overview of key economic and political 
                                                        
80 Calane da Silva had family that felt they had no other choice but to go to Portugal after 
independence, despite identifying as Mozambicans. In his words, Frelimo “divided the 
country.” Interview with Calane da Silva, 4 August 2015, Maputo. More of my 
interviews with multiracial families in Maputo reveal this to be a story unto its own, and 
is a future project that I plan to pursue. 
81 Frederick Cooper, Citizenship between Empire and Nation: Remaking France and 
French Africa, 1945-1960 (Princeton University Press, 2014), 5.  
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transformations that underscore the uncertainty, possibility, and ultimately, economic and 
social upheaval that came to mark the next fifteen years as Mozambique struggled, 
violently, to define the meaning of its independence from seventy-five years of colonial 
rule.  
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INTERLUDE 
The End of Portuguese Colonialism: the “Tempo de Fome” in Postcolonial Maputo 
 
But colonialism has already fallen. Isn’t that so? (Yes). 
Why did it fall, if colonialism is a superior race? If it is represented 
by the White race? Why did if fall then? It proves that the people 
are stronger than any other force. Do you hear? (We hear). We 
defeated Portuguese colonialism here. Right? So, Portuguese 
colonialism was defeated by an inferior race! Yes or no? (Yes). We 
aren’t inferior, no. We defeated them because we are equal to 
them. Do you hear?—President Samora Machel, “The Beira 
speech,” June 14, 1975. 
 
 
Following a ten-year war for liberation from Portugal, Mozambique became an 
independent nation on June 25, 1975. The immediate post-independence years were 
marked by a rapid and tumultuous processes of decolonization involving the mass exodus 
of Portuguese owners of industry and production in areas including agriculture, ranching, 
milling, and glass manufacturing, along with most of the colony’s doctors, teachers, and 
civil servants. As the seat of the colonial government, Lourenço Marques, renamed 
Maputo in 1976, was particularly affected by this outmigration of white and multiracial 
Portuguese families, both as recent settlers and naturais (Portuguese people born in the 
colony). The largely Asian and Indian commercial class of the city also significantly 
declined in size. At the same time, the city witnessed a surge in migration from rural 
hinterlands as well as from central and northern provinces.1 In 1977 the First Frelimo 
Congress formally declared a new political order. The city was now the seat of the self-
proclaimed Marxist-Leninist vanguard state and host to a new urban population of 
                                                        
1 In 1980 alone, 100,000 Mozambicans arrived in the city. Just three years later, in 1983, 
Notícias reported another 300,000 new residents in the city’s sprawling neighborhoods. 
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Mozambicans seeking better lives. While these transformations were in some ways 
immediate, they would not quickly erase the history of de facto racial segregation and 
class distinctions that underpinned colonial era hierarchies.  
This chapter grounds readers in some of the major central planning efforts and 
state interventions in the economy that shaped daily life in Maputo in the late-1970s and 
1980s, necessary for understanding shifting ideals, aspirations, and struggles for upward 
social mobility in postcolonial Maputo that I delve into in the next two chapters.2 As 
Frelimo leadership sought a rupture from the colonial past, I argue, its urban policies of 
redistribution re-inscribed colonial-era hierarchies into the new socialist order. The 
immediate years that followed independence in 1975 were animated by Frelimo’s 
rhetoric of rupture from the colonial past. Frelimo quickly set out to nationalize all land, 
education, and health services, as well as many (but not all) industries as a part of its 
politics of radical redistribution aimed to liberate Mozambicans from the exploitation of 
Portuguese colonial-capitalism. Frelimo declared an end to the racist and oppressive 
structures of Portuguese colonialism such as the forced labor system of chibalo, 
exclusionary housing and educational policies, systemic sexual violence and exploitation 
of women. The success of the revolution would also be dependent on the decolonization 
of Mozambican minds through collective work, education, and reeducation. Women 
would have to be liberated from their “double oppression,” the “bourgeoisie” would have 
to rid itself of its past shame in being African, being Mozambican, and men would have 
                                                        
2 For a more comprehensive review of the transition period see especially: Colin Darch 
and David Hedges, “Political Rhetoric in the Transition to Mozambican Independence: 
Samora Machel in Beira, June 1975,” Kronos, no. 39 (2013): 32-65. 
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to aspire to the ideal New Man (Homem Novo) in order to embrace, in the words of 
Samora Machel, a new Mozambican “personality.” 
The promise of a better future with a clean break from the colonial past in all of 
its humiliation and violence was an attractive idea among many supporters of the fight for 
Mozambique’s liberation and revolution. But the rapid social and political 
transformations of the next decade, as this Interlude and the next chapter together 
demonstrate, were marked by a protracted struggle to make sense of and put into practice, 
new ideals for a revolutionary Mozambique. In this urban struggle, men and women 
grappled with the unresolved debates of the colonial era about the meaning of being (or 
becoming) productive, contributing, and modern members of a new Mozambican society.  
Decolonization was supposed to mean equality for all –equal rights and equal 
duties for all Mozambicans, no matter their race, sex, or socioeconomic status. But 
Frelimo’s policies re-inscribed old hierarchies of unequal access to resources, housing, 
and higher paying jobs into the new social order. Within the first five years, the new elite 
political class had emerged in contradiction to its own narrative of radical redistribution 
for an egalitarian, classless society. By the early-1980s, the state’s policies that reflected 
persistent inequalities of access to food, water, money, and other resources were 
undermining urban Mozambican confidence in the state’s ability to fulfill its promises of 
radical redistribution.  
To highlight the economic challenges and uncertainty of the socialist era as it 
unfolded, this transition chapter addresses a particularly important challenge in the capital 
city: how to feed the precipitously growing urban African population. This focus reveals 
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some of the most pressing daily challenges urban Mozambicans faced as the new nation 
descended into a violent civil war fueled by both local frustrations with the 
authoritarianism of the Marxist-Leninist regime, and intensifying regional antagonisms in 
the wider struggle against white-minority rule in neighboring Rhodesia and South Africa. 
While it is impossible to disentangle the escalating civil war from the experiences of 
shortage in socialist Maputo, I argue that the urban food rationing system was a key site 
of the re-inscription of colonial era hierarchies in socialist Maputo. That the 1980s in 
Maputo has become known as the “time of hunger” (tempo de fome) points us not simply 
to the experiences of shortages, but also to the popular frustration with the state’s 
unfulfilled promises of radical and equitable re-distribution of food, goods, services, 
housing, and jobs. In this way, we should understand the tempo de fome not just in a 
literal sense but also as a metaphor for the disappointment that came with the difficult 
realities of life in socialist Maputo. Ideals and aspirations for liberated Mozambique were 
sharply curtailed by daily challenges to find food, money, or both.  
 
The tumultuous year of transition, 1974-1975 
The Carnation Revolution in Portugal on 25 April 1974 was a decisive moment in 
Mozambique’s war for liberation that set into motion a rapid process of decolonization 
over the next year.3 The Portuguese Armed Forces Movement (Movimento das Forças 
                                                        
3 It is worth noting that I agree with scholars who view the Carnation Revolution as a 
direct response to the ongoing wars for liberation, and Portugal’s own readiness to end 
the dictatorship abroad and at home. In other words, these events were deeply intertwined 
and my statement above should not be read as an assertion of a linear causal relationship 
between events in Lisbon and the end of the colonial wars in Africa. See, for example: 
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Armadas or, MFA) that led the 25 de Abril military coup in Lisbon became the most 
powerful political faction in Portugal, and favored rapid decolonization of the African 
territories. To achieve a swift exit from Mozambique, the MFA met many of 
FRELIMO’s demands in negotiating Mozambique’s independence. The MFA and 
Frelimo agreed to a transfer of power without elections, and without considering the 
legitimacy of other political factions in Mozambique.4 
On September 7, 1974 Frelimo and the MFA signed the Lusaka peace agreement 
and scheduled the transfer of power to Frelimo on June 25, 1975. On that same day of the 
signing of the Lusaka Accord, a group of right-wing Portuguese loyalists took control of 
the Radio Moçambique station and the airport in Lourenço Marques in an attempt to 
subvert Frelimo’s transition into power, and reassert Portuguese rule.5 It took three days 
for a group of anti-colonial comrades to take back the radio station, while violence and 
protest broke out across the city.  
Many city residents were not ready to accept Portugal’s withdrawal from 
Mozambique. Protestors flooded the city, rallying against Frelimo’s legitimacy as the 
new ruling power in Mozambique. Frelimo’s opposition was not just comprised of white 
                                                        
António Tomás, “Introduction: decolonizing the ‘undecolonisable”? Portugal and the 
independence of Lusophone Africa,” Social Dynamics, 42, no. 1 (2016): 1-11.  
4 According to Benedito Machava, the Lusaka Accord “ignored more than two dozen” 
political parties and movements that had demanded a place in the negotiations for 
Mozambique’s independence and future. See: Machava, “Galo amanheceu em Lourenço 
Marques,” 53.  
5 Ibid. Mafalala resident Teresa Caliano provided shelter and provisions to the comrades 
who conspired to take back the radio station. Interview with Teresa Caliano, Maputo, 
June 1, 2015. On the events of 7 de setembro see: Aurélio Le Bon, Mafalala: 1974: 
Memórias do 7 de Setembro: A Grandé Operação, (Maputo: Movimento Editora, 2015). 
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Portuguese residents and settlers, but also black and multiracial Mozambicans who had 
envisioned a different path to decolonization, or who were otherwise unpleasantly 
surprised by Frelimo’s radical leftist ideology at the expense of a more democratic 
political process in the transition of power.6 In the subúrbios local authorities (régulos) 
lost their status amid violence and chaos, reflective of a political crisis in the city.7 More 
violence broke out in the city a month later. The political upheaval between September 
and October of 1974 in Lourenço Marques was just the beginning of what would be an 
unpredictable decade and a half in Mozambique’s young nationhood. In David Morton’s 
words, “Independence was not experienced in Lourenço Marques as a clean, linear 
narrative from one regime to another, but rather as a running crisis punctuated by smaller 
ones.”8 The new Mozambican nation was indeed “stumbling into being.”9 
The existence of violent opposition to Frelimo’s legitimacy to rule in Lourenço 
Marques following the signing of the Lusaka Accord confirmed Frelimo leadership’s 
concerns that the colonial capital was still an active front in the liberation struggle, even 
though the armed fight had formally ended.10 The former colonial capital presented a 
                                                        
6 Morton, Age of Concrete, 167. Also see: Benedito Machava, “Galo amanheceu em 
Lourenço Marques.” Photographs at the AHM of rallies and protest in the transition 
period show diverse crowds gathering downtown both resisting Frelimo, and also in 
support of Frelimo, and against Portuguese fascism. Disentangling and examining the 
various political factions in Lourenço Marques and their concerns at independence 
remains an important area for future scholarship.  
77 Morton, 167. 
8 Ibid, 168. 
9 Ibid.  
10 The events of September and October 1974 also led, in part, to Frelimo initiatives to 
quash local resistance to the end of Portugal’s colonial rule. Such initiatives included the 
November 1974 declaration by Armando Guebuza of the establishment of “reeducation 
camps,” for antirevolutionaries and others who were not ready or willing to fall in line 
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particular set of challenges to Frelimo. During the war, Frelimo had been persistently 
slandered by the Portuguese state newspapers and radio programs as militant guerillas 
with no political legitimacy. Many city residents often had little other knowledge of the 
Liberation Front. Even those who were supportive of the fight for independence were in 
many ways cut off from Frelimo’s political and ideological development in Dar Es 
Salaam and the liberated zones, and did not know what was to come.  
With the mass exodus of the Portuguese population, the new government had to 
quickly fill government level jobs. Initiatives such as teacher training programs, for 
example, recruited promising young students, men and women, to take up the important 
work of educating liberated Mozambicans. Frelimo filled high level government ranks 
with loyal party members, many of them former assimilados, while the elevation of 
Samora Machel to President of Frelimo (and ultimately of Mozambique) following 
Eduardo Mondlane’s death in 1969 reflected the party’s decision not to put another 
assimilado at the helm of the liberation front. Nonetheless, many former assimilados 
enjoyed a new, elevated status of privilege by joining the elite ranks of Frelimo’s nascent 
government after 1975.  
Others were treated with great suspicion, as was the case of artist Marcos Zicale 
who, after a public hearing in the early 1980s in which he did not apologize for his 
loyalty to the Portuguese in the late-colonial era, was sent to a reeducation camp, where it 
                                                        
with Frelimo party-state leadership. These camps became the basis for an ongoing 
process of removal of unwanted or, “unproductive,” urban residents in the city, most 
widely known in the context of Frelimo’s Operação Produção (Operation Production) 
nearly a decade later.  
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is likely that he perished.11 Many former assimilados and their children, however, were 
not so unfortunate, but also were not swept into the new Frelimo elite. Those who 
assumed primary and secondary school teaching positions or went to work as journalists 
for the state newspaper, for example, enjoyed a relative position of privilege compared to 
those with little to no educational backgrounds (the majority of Mozambicans) who did 
not have an immediate path to civil servant, salaried jobs. Many former assimilada 
women, such as Olivia Fernandes whom I discuss below, became school teachers and 
benefited from the new social order. But women like Olivia would quickly learn that life 
in liberated Maputo as a single mother and primary school teacher was not easy, and that 
those working above her fared much better during the tempo de fome because of their 
elite status in the upper ranks of the new Frelimo government.  
 
Nationalization and politics of redistribution in post-independence Maputo 
 
Who ruled? The rulers were those who served the interests of a handful of 
big exploiters. Years of rule enabled them to accumulate fortunes through 
the abuse of power, by theft, large sums given in exchange for favors 
granted to the companies, rewards for ceding the country’s resources and 
even for selling human beings.–Samora Machel, speaking in 1975 about 
Portuguese colonial rule. 12 
 
By 1977, after Frelimo’s Third Congress and its formal declaration as a Marxist-
                                                        
11 Newspapers reported on his deportation, but I do not have evidence to confirm his 
death in northern Mozambique. Conversations with Benedito Machava, expert historian 
of Frelimo’s reeducation camps, also believes it is most likely that Zicale died or was 
possibly executed. Email exchange with Benedito Machava, September 18, 2017. 
12 Samora Machel, “Frelimo’s Tasks in the Struggle Ahead,” Mozambique: Revolution or 
Reaction?: Two Speeches, (Richmond, B.C.: LSM Information Center, 1975), 7. 
  213 
Leninist Vanguard State, the young government’s programs for nationalization of land, 
industry, education, and health were underway.13 On February 3, 1976, when President 
Samora Machel announced the renaming of Lourenço Marques as Maputo, he announced 
plans to nationalize all rental units across the country’s urban centers.14 The 
nationalization of rental housing was intended to give black Mozambicans control of the 
city where, Samora Machel asserted, had long been forced to live in their own 
“backyard.”15 The policy was only to be applied to the Cidade de Cimento (City of 
Cement). As Portuguese families left the city after independence, many of whom 
occupied residences and owned businesses in the Cidade de Cimento, many housing units 
were left unoccupied in this part of the city. By 1979, the majority of the population 
occupying housing in these neighborhoods was now black.16 This was one of the most 
visible signs that life in the city was transforming rapidly and that a dramatic break with 
the colonial past was seemingly underway. However, even this process was gradual. It 
was not until 1979 that most of Maputo’s City of Cement rentals were occupied, and the 
vast majority of occupants were government employees.17  
The policy also had unintended consequences. Residents of the subúrbios heard 
                                                        
13 On the nationalization projects see especially: Anne Pitcher, Transforming 
Mozambique: The Politics of Privatization, 1975-2000, (New York: Cambridge 
University Press, 2002). 
14 Morton, Age of Concrete, 177.  
15 Ibid, 202.  
16 David Morton, “From Racial Discrimination to Class Segregation in Post-Colonial 
Urban Mozambique,” eds. France Widdance Twine and Bradley Gardener, Geographies 
of Privilege, (New York: Routledge, 2013), 233. Morton cites Rita-Ferreira (1988) for 
population estimates.    
17 Morton, Age of Concrete, 172. 
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Machel’s February 3 announcement and responded by implementing the nationalization 
policy of all rental units in the subúrbios. Local landlords, including many middle-class 
Mozambicans (among them former assimilados) lost their homes overnight and all of a 
sudden, the state was responsible for managing the entire rental property market of the 
sprawling subúrbios. Local Frelimo officials later called the policy a “catastrophe.”18 
Meanwhile, as the state took over businesses and sought to reorder commercial 
life, food and other supplies quickly began to fall short. Frelimo leadership hoped that the 
villagization programs in rural areas would eventually produce enough agriculture to feed 
Mozambique’s urban centers. A confluence of factors, including drought in 1977, 
contributed to the state’s recognition of the need for a food rationing program to aid in 
distribution of food to the cities. With the onset of severe shortages in the capital as the 
population grew exponentially over the next several years, food rationing became an area 
of popular confusion, struggle, and discontent with the progress of Mozambique’s 
revolution.  
In his speech just days before independence in June 1975, Samora Machel used 
hunger as a metaphor to emphasize the importance of the country’s revolution. Cyclical 
hunger in rural Mozambique was a condition of life under Portuguese colonialism that 
Frelimo sought to eradicate with a revolutionary commitment to agricultural production, 
so that Mozambicans could feed themselves, and their country. Agricultural development 
to feed the new nation was a part of the narrative of self-determination and ending the 
exploitative relationship with the west via imperialism and colonialism. Samora Machel 
                                                        
18 Morton, 187. 
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expressed the metaphorical meaning (or implications) of hunger in a speech just before 
independence in June 1975:  
What is it that we want with our production? First, we want to eliminate 
hunger…You’ll be a gangster because of hunger, you’ll be a thief, you’ll break 
into banks, shops. Hunger. Yes or no? (Yes). The stomach. Do you hear? (We 
hear).19 
 
According to Machel, “hunger” was a marker of insecurity and shortage with 
moral implications that would affect Mozambicans ability to work, to participate in the 
revolution, and adopt its principles for a society founded on collective practices. During 
the colonial era, Mozambicans regularly experienced periods of food insecurity in rural 
and urban areas. For example, and as scholars have documented across the region, 
Mozambicans subject to forced labor schemes, including women whose husbands 
migrated to work in the South African mines, maintaining fields (machambas) for 
subsistence became very difficult, exacerbated by periods of drought, flooding, and poor 
outputs. Frelimo leadership was acutely aware of the food insecurity produced by the 
colonial-capitalist system. But socialist-era food rationing planning efforts would not 
only aid in more equitable distribution of goods, they would also add to the collective 
work ethic and sensibility necessary for the construction of a new Mozambique. Born, in 
part, out of the practice of collectivized farming and provisioning in the liberated zones 
(zonas libertadas) during the war for liberation, the state began converting abandoned 
commercial outlets into lojas do povo (people’s stores). Frelimo rolled out strict price 
controls alongside a loud and persistent campaign against price speculation (especulação) 
                                                        
19 Machel, “The Beira speech,” 80. 
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and black marketeering (candonga).20 But by 1981, many of the lojas were suffering 
from severe shortages caused by a confluence of factors including mismanagement of the 
stores, unequal distribution of goods, declining agricultural outputs exacerbated by 
mismanaged periods of drought, and the escalating conflict between Renamo and Frelimo 
in rural areas.  
Urban residents were experiencing an urban food rationing system that reflected a 
re-inscription of colonial era hierarchies in which the new Frelimo elite of middle and 
high-level government workers enjoyed better access not only to housing but now, to 
better stocked food stores, too. The growing population demanded solutions as citizens 
took to newspapers to air their concerns about, and journalists documented, the failing 
rationing system.21 Frustrated city residents aired their concerns with the shortcomings of 
an unequal distribution system, not only of housing, but of food and basic items such as 
soap and cooking oil. These experiences undermined Mozambicans’ sense of the state’s 
responsibility to fulfill its revolutionary promises of radical redistribution for a more 
egalitarian future.  
In need of solutions to address a growing problem of urban food shortages, in 
                                                        
20 See editorials, readers’ letters, party literature and propaganda all published in the state 
newspaper, Notícias (and the Sunday paper, Domingo) throughout this period.  
21 Newspapers reported on shortages across Mozambique, but reports typically focused 
on urban areas, especially Maputo. Readers wrote letters to the newspapers in order to 
report about their experiences in the lojas and to offer their views on why there wasn’t 
enough food to go around. Suspicion of loja workers and black-marketers was high, but 
reports of unequal distribution to the lojas was cause for real concern about the 
inefficiency and inequality of provisioning Maputo’s state food stores. See: Notícias and 
the weekly journal, Tempo for regular coverage of these issues throughout the period 
under review.  
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1981 Frelimo implemented a new rationing system the Novo Sistema de Abastecimento 
(N.S.A.), in Maputo City, that transformed the lojas do povo into state-run cooperatives 
in each neighborhood. 22 Each cooperativa was to be stocked the same as the next, 
although ration pick-up days rotated by neighborhood, and larger municipal markets 
maintained more variety of goods than smaller neighborhood outlets. 23 Around the same 
time, two other types of state-run food stores opened in Maputo: lojas dos funcionarios 
(stores for state employees) and lojas do franca or interfrancas (duty-free stores) where 
only foreign currencies including the U.S. dollar and South African Rand were accepted 
as forms of payment. While there were other outlets for food, including butcher shops 
and bakeries (subject to price controls), according to people I spoke with, most food 
purchases during the tempo de fome had to be made at the state cooperatives. 
To be eligible for monthly rations from state food stores (rationed items included 
cooking oil, rice, sugar, maize meal, and soap) one had to be officially registered as a 
resident within the municipality. Once registered, residents had to obtain a ration card 
(cartão de abastecimento). This process was not limited to recent migrants to the city. It 
affected previous residents who had left and returned, and affected longer term residents 
who experienced the inefficiency and confusion of transforming and updating the 
colonial era civil registration system to reflect the unfolding policies of citizenship and 
                                                        
22 “Abastecimento,” Domingo, 3 January 1982. The only other place it was implemented 
was in Beira, Mozambique’s second largest city, located in the center of the country and 
hard-hit by the impacts of sanctions against Rhodesia and the subsequent escalation of 
the civil war. To my knowledge it was not instituted in Beira until 1986. 
23 People I talked with about the period referred to state food stores as Lojas do Povo and 
Cooperativas interchangeably. 
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residency in the city.24 One woman I interviewed, Olivia Torres, said this process took 
over a month during which time she was not allowed to shop at the state food stores 
despite the fact that she had previously lived in the city, and was a state employee 
working as an elementary school teacher.25  
 Newspaper coverage of the shortages, and readers’ letters, point to the tensions 
between city residents’ understanding of the need for a rationing system to more 
equitably distribute resources on the one hand, and Frelimo’s policy implementation 
based on a Marxist-Leninist ideology on the other. Products sold in the lojas included 
locally produced goods, some imported goods, and donated items from countries 
including the USSR, China, the GDR, and Cuba. While the lojas do povo were supposed 
to be equitably supplied and managed to sell based on the rationing system, newspapers 
regularly reported issues of shortage and mismanagement. Readers’ letters to newspapers 
during this period reveal high levels of suspicion that loja workers hoarding goods for 
themselves.26 But falling agricultural outputs since independence, exacerbated by another 
widely reported drought in the early 1980s, meant that lojas often featured empty shelves.  
The rationing system in Maputo was in fact set up based on the rationale that 
some resources should be distributed unequally based on social differentiation during the 
                                                        
24 See for example, Francisco Alberto Tsimbiri, “Como Obter o Cartão de Residente?” 
Tempo, 24 August 1986.  
25 Interview with Olivia Torres, Maputo, 9 September 2015. 
26 See, for example: "Lojas do Povo e Prateleiras Vazias" Tempo, 5 June 1977; Abôndio 
David and Gervásio Bacar “Mecula: Ambição na Empresa Lojas do Povo,” Tempo, 21 
March 1982. 
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socialist phase of building a new Mozambican society.27 While all urban residents had to 
register with the municipality in order to get a rationing card, state employees were 
allowed to shop at the better stocked lojas dos funcionarios. Some people I spoke with 
recalled these stores as being for the more privileged class of dirigentes (workplace 
bosses or managers) and also for some military personnel, reflecting on their memories of 
unequal distribution in the new political order that reinscribed old hierarchies of privilege 
and access to resources.  
It is important to emphasize that not all state employees were allowed to shop at 
the lojas dos funcionarios—only higher level state functionaries enjoyed the privileges of 
a new elite. As an elementary school teacher, Olivia Torres recalled her superiors being 
able to shop at these better stocked stores, while she did not enjoy that privilege, despite 
being employed by the state (all schools had been nationalized).28 Professor of History at 
UEM, Teresa Cruz e Silva, recalled these stores for “elites.” As a professor at the national 
university, she said she had the right to shop at the “elite” stores but chose not to because 
                                                        
27 As a self-proclaimed Marxist-Leninist Vanguard state amid socialist revolution, the 
rationale for this tiered urban rationing system can be located in Lenin’s writings, with 
historical examples from Soviet Russia. In chapter three of State and Revolution, Lenin 
begins to outline his understanding of necessary inequality during the socialist revolution, 
in the transition from capitalism to communism: “Abolishing the bureaucracy at once, 
everywhere and completely, is out of the question. It is a utopia. But to smash the old 
bureaucratic machine at once and to begin immediately to construct a new one that will 
make possible the gradual abolition of all bureaucracy--this is not a utopia, it is the 
experience of the Commune, the direct and immediate task of the revolutionary 
proletariat.” Vladimir Lenin, The State and Revolution: The Marxist Theory of the State 
and the Tasks of the Proletariat in the Revolution, (1918), 
https://www.marxists.org/ebooks/lenin/state-and-revolution.pdf.  
28 Interview with Olivia Torres, Maputo, 9 September 2015. 
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she felt it was inconsistent with her principles.29 
While the state’s ideological rationale can explain the tiered rationing system, 
urban residents did not necessarily understand Frelimo’s ideology, or agree with how it 
was put into practice. Manuel Comiche Alage, resident of Maputo, articulated his 
understanding of the N.S.A. in a letter to the editors of Domingo (Notícias’ Sunday 
publication) published on 2 January 1983. Manuel was concerned with the unequal 
distribution of water under the N.S.A., frustrated by the fact that wealthier neighborhoods 
such as Polana and Sommerschield had better water service than the more populous 
working and middle class neighborhoods across the city. In his own neighborhood, 
despite paying his monthly water bill on time, the torneiras often came up dry. 
Meanwhile, other neighborhoods always had water. According to Manuel’s 
understanding, the “N.S.A. was introduced in Maputo with the vision of rationing food 
products to the people in a way that ensures that all people have, at least, the minimum 
necessary to eat during this time,” and “to avoid” allowing the “privileged few with 
greater economic power” among the higher ranks of the new Frelimo political order to 
consume all of the available food to the “detriment of the rest.”30 Water, he felt, should 
                                                        
29 Interview with Teresa Cruz e Silva, 19 May 2015. During the colonial era, employees 
within the administration held rankings from class one to four. An administrator’s 
ranking reflected their level of authority, pay, and other privileges such as how frequently 
they were allowed to take leave to visit Portugal (for family, medical, and other reasons. 
To my knowledge the same or a similar employment ranking system was carried over to 
the Frelimo administration. I have also seen clear evidence of restaurants and businesses 
in socialist Maputo being ranked by class (one to four). Corresponding to this rank, in the 
case of restaurants, was a dress code for patrons. This is worth exploring further, but goes 
beyond the scope of the present project. 
30 Manuel Comiche Alage, “Ainda o problema da agua,” Domingo, 2 January 1983. 
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have been rationed in the same way, and not just delivered to wealthier urban 
neighborhoods.31 Manuel believed that the burden of resource shortages in the city was to 
be shared among all “citizens” (cidadãos).  
Manuel’s letter gives us a glimpse into popular understandings of Frelimo’s 
rhetoric of the Mozambican revolution and its break with the colonial past of inequality 
and exclusion. Manuel firmly believed that the unequal distribution of food and water in 
the city contradicted the revolutionary principles of equality regardless of race, sex, or 
socioeconomic status. From Manuel’s perspective, Frelimo’s rationing policies did more 
to reinforce the very colonial era privileges of unequal access to resources than to 
establish a new, more egalitarian, classless Mozambican society. This new social order 
stood in stark contrast to the state’s message of unity to break free from the inequities that 
underpinned Portuguese colonialism.  
As food shortages persisted, and in a pattern not unique to Mozambique or the 
urban setting, it was women’s work to maintain food security for urban households. 
When Maria Jesus moved to Maputo in the early 1980s she lived with her brother who 
had arrived in the city some years before her. She had completed some schooling and 
eventually went on to complete most of her high school degree in the 2000s. Continuing 
school upon her arrival in the city would turn out to be impossible. She had to work, not 
only to support herself, as she came to learn, but to support her brother too. Maria 
                                                        
31 Ibid. Manuel went on to suggest that water be rationed more equitably by rotating 
neighborhoods so that all residents would equally share the burden of the inefficiency of 
Maputo’s water system. Today, these very issues persist in Maputo, despite some 
evidence of the municipality working to update the city water system. 
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recalled this initial period in the city as a difficult time. It was her job to make sure there 
was food in the house, regardless of whether or not that meant that she would be able to 
enjoy the fruits of her labor. She eventually got fed up with her brother who regularly 
spent her earnings as if they were his own.32  
 Maria described her early years in Maputo as lean times. She said that during the 
worst of it, on most days all she would eat was bread. In the morning she walked from 
her apartment to the padaria to buy a loaf of bread, eat half of it, and save the other half 
for dinner. Sometimes she would have lettuce or tomatoes to eat with her bread. She 
recalled the abundance of cabbage (repolho) known as “se fosse eu” (“if it weren’t for 
you [cabbage]…I’d die of hunger”, the saying went) but when it came to her own diet, 
bread and occasional fruits and vegetables provided the basis of daily meals during the 
leanest times.33  
Elementary school teacher Olivia moved to Maputo City at the time of 
independence under very different circumstances. As a young girl, Olivia excelled in 
school in Inhambane City, a midsized colonial era city and the capital of Inhambane 
province (where Maria also came from). Olivia was one of few young girls who 
                                                        
32Maria moved across various odd jobs in the 1980s to stay afloat and establish 
independence from her brother. By the early 1990s she found herself harvesting wood in 
Maputo’s hinterlands to be converted to cooking coals. (Low distribution of cooking gas, 
oil, and coals plagued many city residents. Some people I spoke with talked about how 
urban-dwellers would resort to cutting up wood floors in city apartments to burn for 
cooking fires.) But sometime around 1992 Maria left this job out of fear of getting caught 
up in a violent skirmish between Frelimo and Renamo armed forces. When she returned 
to Maputo she came to learn that the war had ended. She expressed regret for having left 
this job: “had I known that the war was over, I would have stayed with Renamo!” she 
said, laughing. Interview with Maria Jesus, Maputo, 21 April 2015. 
33 Ibid. 
  223 
advanced beyond class four education, but not without challenges as a black girl of 
assimilado parents. Because of her educational background, she was among a handful of 
young women who were selected by Frelimo party leadership in education to train as a 
teacher. Mozambique needed to train new teachers immediately after independence to fill 
the gaps left by the exodus of most colonial era Portuguese teachers. Practically 
overnight, young people like Olivia were launched into careers with the state, often 
without choice in the matter. To complete her training, Olivia had to move to Maputo. 
Shortly after moving to the city she met and married a man. They were later placed in 
jobs in Nampula, in the north, before returning to settle in Maputo. Her marriage did not 
last and before long she found herself a single mother in 1980s Maputo City raising two 
young children.  
 Olivia recalled the difficulty she had in producing breast milk for her second 
child, Ferdinando. As a result, she was highly dependent on baby formula. During the 
1980s all milk products, including formula, were difficult to come by in the city. Olivia 
often resorted to making a very thin maize porridge to feed Ferdinando. She recalled 
strategies for obtaining milk from the markets, relying on networks of friends and 
mothers who notified each other when milk had arrived at the shops. They also bought 
and distributed milk among themselves.34 Other women recalled similar difficulties and 
strategies for obtaining milk when it showed up irregularly in the state food stores, such 
as standing in line multiple times on days when milk appeared in markets in order to 
                                                        
34 Interview with Olivia Torres, 9 September 2015.  
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multiply one’s ration.35   
Butcher shops (talhos) were not state-owned (however, the municipal 
slaughterhouse was) and so, like milk, consumers with greater purchasing power could 
stock up if they were lucky enough to be at the front of the line upon learning of a meat 
delivery at the local talho. People I interviewed spoke about the long lines (bichas) at 
cooperativas, talhos, and padarias. Using a rock to hold one’s place in line was one 
common strategy. Radio Moçambique employee and self-proclaimed socialist, Luiza, 
spoke in an interview about another strategy: her husband would wake up as early as two 
or three o’clock in the morning, put on his best suit and tie, and head down to the line at 
the talho, sometimes in formation for days in anticipation of a delivery. Luiza said that he 
would arrive looking so important that people would let him go ahead in line. Though 
now divorced, she recalled this strategy with fondness. But Luiza and her family 
generally fared well during the tempo de fome. She described strategies such as using a 
rock to save her space in line as a “game” that she would play with girlfriends.36  
Families who had the financial and transportation means and who had the time to 
keep up their fields near the city did better than those without access to farming plots 
(machambas). Some actually abandoned their fields further outside the city because they 
                                                        
35 Other goods that people recalled lacking during the tempo de fome included butter or 
margarine (although some stores stocked ghee, a product several women recalled 
disliking) and cooking oil. To replace cooking oil, some women harvested coconut oil, 
another practice not remembered fondly among people I spoke with. Meat shortages were 
reported regularly in the newspapers, a problem that predated the socialist period, but 
exacerbated by the exodus of Portuguese ranchers, some of whom took their cattle to 
South Africa around 1975.  
36 Interview with Luiza Menezes, 30 July 2015. 
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feared the encroaching violence of the escalating civil war. Another woman I spoke with, 
Argentina, over lunch at her house in the subúrbio of Laulane one day, remembered the 
tempo de fome as a time of shortage, but because her family maintained a machamba and 
raised animals for meat, said they were lucky to not have felt hungry. Despite being 
subject to the long lines at cooperatives and butcher shops in the 1980s, Argentina 
recalled, “I can’t lie, we got through it fine.”37  
 For others like Maria and Olivia—recent migrants and single women who were 
largely excluded from the privileges reserved for the new Frelimo political elite—food 
shortages during the tempo de fome were exacerbated by shortages of money. Even 
though she worked as a teacher within the state education system, Olivia struggled to 
make ends meet while raising two young children on her own. One Christmas, sometime 
in the early 1980s, Olivia ran out of food almost completely. Olivia had a sister who 
worked for LAM, Mozambique’s state-owned airline, and lived in a nearby 
neighborhood. I asked why Olivia did not spend Christmas with her sister who, based on 
Olivia’s description, was faring better than Olivia during times of shortage. She 
sometimes helped Olivia out when she struggled to put food on the table. Olivia 
explained with emotion that she did not want to put her sister and family out. She also 
had kids and a family to feed. A mix of pride and shame prevented her from asking her 
sister to share her Christmas meal. Instead, Olivia, with the little bit of flour and sugar 
                                                        
37 Interview with Argentina Mocumo, Maputo, 22 April 2015. Argentina’s family was 
well connected in Laulane where she grew up. Though her parents were not assimilados, 
they had good relations with Portuguese families through their networks in the young 
Nazarene church in the neighborhood.  
  226 
she had at home, made pancakes for her two boys.38 Sharing during such lean times was 
important, but not without its limits, even among family members.  
But the rationing system relied on citizens’ commitment to sharing resources 
during lean times. State propaganda tended to frame this social responsibility in negative 
terms against exploitation (exploração) by loyal revolutionaries (as ideal citizens) of 
workers, producers, and fellow citizens. Some urban residents, particularly among the 
middle-class, remember the period as one of solidarity in the name of the socialist vision; 
a period when neighbors shared food and resources, marked by collective efforts to, for 
example, keep urban neighborhoods clean. 39 Black-marketeering (candonga—a word 
derived from the Angolan language Kimbundu) was seen as “economic sabotage” by 
enemies of the socialist revolution (bad citizens) that relied on price controls and 
rationing of goods to more equitably distribute food to the urban population. In 1983, 
President Samora Machel instituted a new policy of corporal punishment to deal with the 
threat of candonga, a policy that effectively categorized candongeiros (black-marketeers) 
                                                        
38 Ferdinando, Olivia’s son (who is now a professional chef), recalled that same 
Christmas in a separate and earlier interview. For Ferdinando, it was actually a fond 
memory of his mother. (Interview with Ferdinando Torres, 17 March 2015.) For Olivia, it 
was a memory filled with shame and sadness that she was not able to give her children a 
proper Christmas meal that year.  
39 I think one reason people liked to use this example of keeping the city clean during the 
socialist period is to contrast it against Maputo of today, and the lack of social 
responsibility among urban residents and the municipality alike to keep the city clean. In 
the current era of plenty, packaged foods and beverages have created a whole new 
problem of urban waste that the municipality largely fails to address, particularly in 
lower-class neighborhoods. Residents deal with the problem of waste on their own by 
burning trash in outdoor home spaces. Some evidence seems to suggest that the 
municipality wants to address this problem that many people complained about as 
example of the state’s irresponsibility to its citizens, but also as example of the decline of 
collective social responsibilities since the early socialist years. 
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as enemies (inimigo) of the state and of the socialist revolution.40 (“Smuggling” goods 
across borders also carried this weight as a crime against the revolution.) The 1983 law 
increased the prison sentence for candongeiros from 8-12 years to 12-30 years and in 
some cases introduced the death penalty. Corporal punishment included legalizing 
flogging and the reintroduction of the use of the chicote (animal hide whip) a punishment 
strongly associated with Portuguese colonial violence against Africans (a tool of colonial 
violence used in other colonial territories as well, not exclusive to the Portuguese).41 But 
black-marketeering, also known among locals as dumba nengue  (a Ronga idiom 
meaning to run fast…from officials) has persisted to today, now more typically referred 
to as the “informal” economy among outside observers.42 One commodity that became 
particularly lucrative in the informal sector was alcohol.   
Despite efforts to curtail nightlife and alcohol consumption in the city, middle-
class urban residents that I spoke with recalled various strategies to work around the city 
curfew, host parties, and find alcohol. Urban residents would tap friend networks with 
municipal connections, and sometimes invite local authorities to parties so that the 
curfew could be broken without consequence. Such strategies required connections which 
                                                        
40 This tightening of state controls on black-marketers (often referred to in the state 
newspaper as “profiteers”) occurred in tandem with the intensification of the regional 
conflict between Frelimo and Renamo.  
41 During this same period, in 1983–84, President Machel authorized the Operação 
Produção in which thousands of “unproductive” residents were rounded up and sent of 
the reeducation and labor camps, symptomatic of the urban crisis that the young socialist 
government did not know how to mediate. Whether food shortages in the city factored 
into the authoritarian decision to round up the city’s undesirables and send them off to 
learn to become productive citizens I cannot say for sure but it seems plausible.  
42 Arguably, much of the “informal” economy that emerged in the 1980s has been 
“formalized” into the urban landscape these days. 
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may have been relatively easy to forge through friend and kinship networks within local 
authority structures that largely relied on ordinary citizens working at neighborhood 
levels. But such strategies also required access to gifts or favors in exchange, or at least 
the sharing of alcohol, which was not easy to come by in the city. When I spoke with 
Joaquim Salvador, he talked about how hard it was to get beer during the tempo de fome. 
While working as a journalist for the state newspaper, he and his colleagues enjoyed a 
“privileged status” which came in handy when they wanted to find meat and beer for 
parties.43 Joaquim also enjoyed privileges as a white Mozambican (born to Portuguese 
parents who immigrated to Mozambique in the 1930s), such as being able to shop at the 
exclusive Lojas Francas.  
While the white Mozambican community was small after independence, racial 
inequalities persisted in the early independence years, and were likely exacerbated by the 
arrival of foreign aid workers with their U.S. dollars and South African Rands, and their 
disproportionate spending power in the city in the 1980s. The Lojas Francas de 
Moçambique, more commonly known as the interfrancas, opened in Maputo in the early 
1980s.44 These duty-free stores catered to the growing foreign population of cooperantes 
including doctors, diplomats, teachers, agricultural extension workers, and aid workers. 
Mozambicans were not allowed to shop at these stores until 1988 when the interfrancas 
entered into a new contract between the government and Portuguese owned, FNAC 
supermercados, reflective of the economic liberalization programs that began taking 
                                                        
43 Interview with Joaquim Salvador, Maputo, 7 May 2015.  
44 Roberto Uaene, “FNAC-Supermercados A caminho de ‘casa,’” Tempo, 9 March 1992. 
I have not located an exact date of their opening. 
  229 
effect after 1987 (marking the introduction of a comprehensive economic rehabilitation 
package).45 To shop at these stores, consumers had to pay with foreign currencies, usually 
dollars and South African rands. Goods sold at the interfrancas were more expensive 
imports including basics such as rice and maize meal as well as luxury type items like 
canned chouriço. The interfrancas were known to discriminate against black consumers 
and cater to white foreign aid workers and diplomats, at times mistakenly turning away 
black diplomats arriving in the city. 46  
The circulation of foreign currencies in the city exacerbated money shortages and 
restricted Mozambican access to food and other goods in the city. People I spoke with 
said different things about money during the tempo de fome—some said the problem was 
                                                        
45 In 1987 the Frelimo government approved and passed a comprehensive economic 
rehabilitation package, the Programa de Reabilitação Económica (PRE) which marked 
the formal and expansive agreements with the International Monetary Fund and World 
Bank, ushering in the era often referred to as the era of structural adjustment, ushering in 
what scholars tend to consider the beginning of the new and ongoing era of ne oliberal 
economic reforms in Africa and elsewhere. For more on this, see Chapters IV and V.  
46 Joaquim recalled that he never had any problems shopping at the interfrancas because 
he was white. He witnessed blacks being indiscriminately turned away by the guard at the 
door. Joaquim remembered one time he saw a black diplomat being turned away. Upon 
showing his diplomatic credentials he was allowed to enter. Both he and Joaquim were 
appalled. Joaquim’s wife, Ancha, before they were married, also remembered the 
interfrancas but stated that her family could not shop there while Joaquim could because 
of the color of his skin. Interview with Joaquim Salvador, 18 March 2015. The online 
historical photography blog, The Delagoa Bay Review, published a blog about the 
interfrancas on 30 October 2010. The blog’s author recalled, like people I interviewed, 
the expensive products and exclusivity of the interfrancas in Maputo. In the comments 
section, white Mozambicans also recalled shopping there on occasion in the 1980s and 
never having trouble entering but witnessing black shoppers being turned away. In one 
case, a black man showed that he had dollars to spend and he was subsequently 
apprehended by the police, accused of “economic sabotage.”  The blog can be accessed 
here: https://delagoabayword.wordpress.com/2010/10/30/abertura-da-loja-franca-em-
maputo-anos-80/.  
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that there was food but no money; others said there was money but no food. People who 
fell in the latter group were generally those who got through the tempo de fome with less 
difficulty than those, like Maria and Olivia, who were cash poor.  But there is an added 
layer of the problem of money in 1980s Maputo. As the economy tanked, agricultural 
outputs plummeted, and the civil war raged on, Mozambique was highly dependent on 
foreign aid by the mid-1980s and the local currency, the metical, had plummeted in value 
in local markets.  
The Mozambican government had first introduced the metical in 1980, marking 
the end of the Portuguese currency, the escudo. In 1986, Joaquim Salvador (whom I also 
interviewed and discussed above), now writing for the weekly journal, Tempo, addressed 
the problem of money in Maputo: the national currency, six years after its introduction, 
had no value in the daily lives of ordinary citizens.47 Those who earned in foreign 
currencies could buy anything, but those who did not, “have nothing, except to spend 
their meticais in exorbitant amounts, inaccessible to the honest citizen living on his 
salary.”48 Joaquim listed restaurants, clubs, and hotels around the city that were not only 
instituting expensive memberships for access, but that were also demanding payments for 
drinks and meals in foreign currencies.  
For Joaquim, the problem of money was indicative of a larger problem that he felt 
Mozambican society needed to address: what exactly was it that the nation, the 
Mozambican people, wanted to achieve? Amid the violence of the civil war and the 
                                                        
47 Joaquim Salvador, “Para que vale o Metical,” Tempo, 13 April 1986. 
48 Ibid. 
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uncertainty of Mozambique’s future, Joaquim was among many Mozambicans troubled 
by the progress, or lack thereof, of the revolution.  
 
Conclusion 
The challenges of the post-independence era proved far bigger than anyone had 
anticipated. The purpose of this transition chapter has not been to assert the failures of 
Frelimo’s nationalization policies as a critique of Mozambican socialism. Rather, the 
purpose of this chapter has been to sketch some of the major transformations that resulted 
from the new regime’s efforts to swiftly decolonize and reorder life in the former colonial 
capital for a more egalitarian and modern future. I have also sought to show how those 
major transformations re-inscribed colonial era hierarchies into the city, even as the city 
and its demographics were changing rapidly.   
The next chapter turns to gendered cultural tensions produced, in part, by Frelimo 
leadership’s rhetoric of decolonizing urban Mozambicans with the creation of new 
gender ideals for Mozambican society. Frelimo put forward an ambitious, flawed, and at 
times violent plan to decolonize the lives and minds of independent Mozambicans. While 
existing scholarship has tended to focus on the masculine ideal of the Homem Novo (New 
Man) in constructing what President Samora Machel called a “new Mozambican 
personality,” I contend that the “liberation of the Mozambican woman” was a central but 
contentious goal in Frelimo leadership’s rhetoric of socialist revolution in the 1970s and 
early-1980s. But what did women’s “liberation” actually mean? And, what were the 
implications of women’s “liberation” for relationships between men and women in 
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matters of marriage, money, and work? I turn to these questions in the next chapter. 
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CHAPTER IV 
Middle-Class Struggles to Create the New Woman in 1980s Socialist Maputo 
 
 
I was the second wife, without knowing it. –Maria Dimande, 
Maputo resident, speaking of her first marriage that lasted from 1974 to 
1992.1  
 
…Besides this system of [colonial] exploitation and 
oppression shared by the whole people, the Mozambican woman is 
victim of a second form of oppression, originating in the 
traditional-feudal ideology. This ideology conceives of woman as 
having the role in society to serve the man, as an object of 
pleasure, as a procreator of offspring and as a worker without a 
salary…This position of women in society is consecrated through 
ceremonies and institutions like initiation rites, and the whole 
system of marriage: lobolo, premature and forced marriages, 
polygamy.—Organization of Mozambican Women, OMM, 1977 
 
At political rallies, we applauded the speeches: Down with 
polygamy! Down with it! Down with rites of initiation! Down with 
them! Down with the culture of backwardness! Down with it! Long 
live the revolution and the New Man! Viva! After the rally, the 
leader who made all the popular speeches to the shouts of “Viva” 
and “Down with” would go and have lunch and put his feet up at 
the home of a second wife..—Mozambican author Paulina Chiziane, 
A Tale of Polygamy, 2000.  
 
When Maria Dimande learned that her new husband Henrique was already 
married, she had just moved into his home in Lourenço Marques from her mother-in-
law’s rural homestead in Inhambane, just six months before the transition of power to 
Frelimo in 1975. Twenty years of abusive marriage later, Maria divorced Henrique with 
savings and relationships that she had built as an entrepreneurial woman with a good 
reputation for hard work and a caring disposition. As I listened to Maria’s life story in 
                                                        
1 Interview with Maria Dimande, 27 August 2015, Maputo.  
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interviews in her home in Maputo in 2015, it became clear that Maria was particularly 
offended by the fact that Henrique sought her as a “second wife” in order to give him 
children because his first wife could not. She had hoped, even expected, that he wanted to 
marry her to love and care for her. As a formerly assimilada woman raised in the 
Catholic Church, marrying a secret polygamist went against all that she had learned as a 
young woman to value about marriage. Meanwhile, and within months of their December 
1974 church wedding and lobolo exchange, incoming President Samora Machel began 
outlining in public speeches Frelimo’s high modernist vision for creating a new 
Mozambican citizenry. This vision was marked by the rejection of the racist exploitation 
of Mozambicans by the Portuguese colonizers, and by “bourgeois society,” including the 
male assimilado figure as colonial sell-out (see Introduction). Machel’s modernist vision 
for creating a new Mozambican “personality” was also expressed in a politics of “anti-
obscurantism” which sought to eradicate the practices of “traditional-feudal” society such 
as polygamy, lobolo, and arranged marriages. According to Frelimo leadership, including 
within the Organização da Mulher Moçambicana (Organization of Mozambican Women, 
OMM), these practices were inherently oppressive of women and would have to be 
eradicated in the name of “women’s liberation,” and the socialist revolution. 
This chapter examines struggles among middle-class men and women over new 
gender ideals embodied in the state rhetoric of “women’s liberation” and the creation of 
the Homem Novo (New Man) as fundamental to the success of Mozambique’s socialist 
revolution. What did it mean to “emancipate” Mozambican women with the end of 
Portuguese colonial rule? How did middle-class Mozambican men and women 
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understand the meaning of “women’s liberation?” What kinds of risks did women have to 
take in order to liberate themselves in pursuit of new economic and educational 
opportunities? How did “women’s liberation” influence and respond to changing ideals 
of marriage and home life in the socialist city? And, what does all of this reveal about 
shifting paths of social mobility in the socialist era?  
I contend that middle-class struggles over women’s position in Mozambique’s 
colonial turned postcolonial capital city were magnified in the era of women’s liberation 
and socialist revolution of the 1970s and 1980s. Frelimo’s rhetoric of “women’s 
liberation” during this period created an ill-defined new ideal for modern Mozambican 
womanhood that contrasted with the explicitly masculine vision of a new Mozambican 
“personality,” embodied by the Homem Novo. I suggest that we consider the ideal new 
Mozambican woman as the Liberated Woman—liberated, according to Frelimo, from the 
“double oppression” of “traditional” marriage and kinship customs and the colonial-
capitalist system that exploited women’s bodies for sex and labor (productive and 
reproductive). The Liberated Woman was to be integrated into the urban economy as a 
respectable worker in fields such as education, nursing, and industrial work, while her 
central role as mother and wife, as caretaker of home, family, and society, was reiterated 
by the socialist state’s commitment to the nuclear family ideal, like its colonial state 
predecessor. In short, the Liberated Woman had to live up to entrenched patriarchal 
ideals of female domesticity and subservience to male authority, and assume a new 
public persona as model worker committed to the socialist revolution, alongside men.  
Middle-class urban Mozambicans, as stakeholders in the state’s promises of 
  236 
“progress” and “development” (see Introduction), wanted to make sense of and act on 
these new ideals intended to usher in a new era of gender equality towards modernizing 
postcolonial Mozambique. But, as I will show, the meaning of “women’s liberation” 
quickly became an arena of gendered contestation among urban middle-class 
Mozambicans, particularly over the imagined or feared implications of the Liberated 
Woman ideal on relations between men and women at home. These conflicts at home, I 
will show, sometimes turned violent. Furthermore, as the state fell short on its promises 
to launch women into new productive livelihoods that would break the cycle of 
dependence on abusive, anti-modern men, and life in the city grew increasingly 
challenging during the tempo de fome (see Interlude), women had to take risks in pursuit 
of better lives and more secure livelihoods, including by means of separation and divorce 
from abusive husbands. As a result, by the late-1980s and early-1990s, a new female 
entrepreneurial middle class had emerged as women found creative ways to make money 
and carve out futures less dependent on male partners who were unwilling or unable to 
live up to Frelimo’s revolutionary ideals of the Homem Novo in support of the Liberated 
Mozambican Woman.  
This chapter focuses heavily on the story of one woman named Maria Dimande, 
introduced above, whose life history, and especially the story of her first marriage, 
captures these tensions between men and women of the liberated generation (those 
coming of age roughly around the time of independence) in intimate detail. Ultimately, 
Maria’s story is not only about how she worked to free herself from an abusive husband. 
It is also a reflection of her explicit desire in 2015 to share her story, not just with me, but 
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more widely, in her words, “to educate women about the suffering we have 
experienced.”2 I suggest that we should understand Maria’s desire to share her story as a 
reflection of her middle-class activism against domestic abuse in Mozambique, an issue 
that continues to be central to feminist activism in Maputo today. Maria’s experiences are 
not unique, even if the level of domestic violence that she experienced was exceptional. 
The struggle that she faced in achieving the financial freedom to divorce her husband of 
twenty years, and Henrique’s resistance to the threat of losing his sense of authority in 
their marriage and home life, is all too common for women like Maria, in and beyond 
Mozambique. But Maria’s story is also shaped by the relative privilege that she enjoyed 
as a formerly assimilada woman including access to Portuguese language education and 
the networks that helped shape her trajectory to become a successful entrepreneur in 
postcolonial Maputo, able to pay her divorce fees in 1996. The importance of her position 
of relative privilege at Independence, and how she relied on that privilege, demonstrates 
the fundamental importance of locating her struggles within the history of Maputo’s 
middle class. 
 
A New Mozambican Personality: Frelimo Rhetoric of The Liberated Mozambican 
Woman and the “construction” of the Homem Novo 
 
The Frelimo ban on “traditional” marriage practices in socialist Mozambique 
came without real legal mechanisms for enforcement. It was in some ways ironically 
similar to the colonial era ideal citizen reflected in the legal African assimilation system 
                                                        
2 Interview with Maria Dimande, Maputo, August 27, 2015. 
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which required a declaration of one’s commitment to monogamy in order to become a 
Portuguese citizen (see Chapter I). But Frelimo leadership’s anti-obscurantist rhetoric 
was persistent and spread widely among the urban public in the capital city through 
speeches, newspapers, and radio campaigns. In response, Mozambicans wanted to make 
sense of their place and belonging in the rapidly transforming city, and in the nascent 
nation. To establish one’s safe belonging in what would become a violent and coercive 
era of socialist revolution in Mozambique’s colonial turned postcolonial capital city, men 
were to aspire to become the Homem Novo (New Man) while women were expected to 
become liberated from their “double oppression” under colonial-capitalist and traditional-
feudal society. These new gender ideals were a part of what Samora Machel imagined in 
the creation of a new Mozambican “personality:” 
There is a struggle here in Mozambique. Do you know? Do you 
hear? (We hear). To get all these people to change their way of 
thinking. To have a personality, to have a Mozambican personality, 
and to know that the Mozambican personality is valid in any part 
of the world. Do you hear? (We hear). Our personality must never 
appear behind the Portuguese personality: we are not Portuguese. 
How is that? We are Mozambicans, and proud to be Mozambicans. 
This was our battle—to conquer our Mozambican personality. We 
are not Portuguese! …Let’s be proud to be Mozambicans—to be 
who we are. 3 
 
Samora Machel spoke these words in a speech in Beira, Mozambique’s second 
largest city, on 14 June 1975, less than two weeks before the transfer of power from 
Portugal to Frelimo, marking Mozambican independence on 25 June 1975. The 14 June 
1975 speech was part of Machel’s “Rovuma to Maputo” tour to rally Mozambican 
                                                        
3 Machel, “The Beira speech.” 
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support for Frelimo’s inheritance of the postcolonial state. The speech marked one of 
many of Machel’s rhetorical efforts to resolve for the new nation what it meant to be 
Mozambican.  Becoming Mozambican, and liberating women, according to the official 
Frelimo party-state rhetoric (often made public in speeches by President Samora Machel) 
meant breaking from the history of colonial-capitalist exploitation and from the 
persistence of “traditional-feudal” cultural practices including polygamy, lobolo, 
“premature,” and arranged marriages. Machel urged his fellow Mozambicans to be proud 
of “who we are,” while he affirmed that the Mozambican national identity was “valid in 
any part of the world.” Outlining Frelimo’s modernizing ambitions for a new 
Mozambique, President Machel explained that the Mozambican people’s revolution 
would help correct the “imbalance in development between societies, nations, countries, 
entire peoples of the world.”  To embrace a new, liberated Mozambican national identity, 
was not only for the liberation of Mozambicans, but for the future of liberated peoples 
across the globe. Fundamental to the success of the revolution—of liberation and 
development towards a new, modern Mozambique based on principles of inclusion and 
equality no matter one’s race, gender, or socioeconomic status—was the liberation of 
women. The liberated woman, alongside the New Man (Novo Homem) would work to 
cultivate a new, and authentic, Mozambican “personality.”4 But what did all of this 
mean? 
Samora Machel did not want to embrace the contradictions that informed and 
shaped Mozambican lives under colonialism. He spoke of women as victims of colonial 
                                                        
4 Machel, “The Beira speech.”  
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sexual violence and exploitation.5 He shamed those whom he believed were alienated, 
ashamed, or otherwise living in contradiction to “who we are” as Mozambicans, 
including representatives of “bourgeois society” and notably, former assimilado men. His 
message was often coercive and ironically divisive in his insistence that Mozambicans 
would have to conform to a singular national identity rooted in his high modernist vision 
for the future.6 Machel’s vision of the liberated Mozambican was indeed full of 
contradictions, as was Frelimo’s rhetoric on the liberated Mozambican woman, alongside 
its policies intended to support “women’s issues.” 
While scholars have recognized Frelimo’s rhetorical commitment to women’s 
liberation as essential to the success of the revolution, much of the scholarship on new 
gender ideals in socialist Mozambique focuses on the male-gendered image of the 
Homem Novo or, the New Man. Some images of the New Man highlighted the virtues of 
the ideal Mozambican citizen as hardworking for the greater good of his community and 
nation. But state propaganda more often tended to portray negative images of the uncivil 
and backward Mozambican man that relied on what historian Benedito Machava has 
documented as a state revolutionary ideology rooted in coercion and violence.7 In fact, it 
                                                        
5 Also see: Paulo Israel, “Lindungumbwe: Feminist Masquerades and Women’s 
Liberation, Nangade, Mueda, Muidumbe, 1950s-2005,” Kronos, no. 39 (2013): 204-29.   
6 Samora Machel’s speech translated and transcribed by Colin Darch and David Hedges, 
“Samora Machel: The Beira speech,” African Yearbook of Rhetoric 2 (3) (2011): 67-83. 
Colin Darch also argues that Machel’s speeches were not coherent. He notes in particular 
the conflicting messages of cultural and racial unity and coercive rhetoric that left little 
room for the diversity of personalities and experiences of Mozambique’s population 
across its ten provinces, north to south. 
7 Benedito Machava, “State Discourse on Internal Security and the Politics of Punishment 
in Post-Independence Mozambique, (1975-1983),” Journal of Southern African Studies, 
37, no. 3 (2011): 593-609. 
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was the Homen Novo’s antithesis that was more clearly defined as the enemy (inimigo) of 
the state—Xiconhoca o Inimigo: 
 
  
Figure 22. Xiconhoca o Inimigo. The caption reads: “... he's a saboteur of the national 
economy, he's got no class consciousness, he's a dead weight in the workshop, to sum up, 
he's a XICONHOCA!"8  
 
Xiconhoca “the Enemy” was a visibly male-gendered foil to the Homem Novo. 
Xiconhoca indulged in the vices of alcoholism, laziness, price speculation, black-
marketeering (cadonga), exploitation, and theft, among other anti-revolutionary or 
“reactionary” behaviors that characterized “the enemy” of the Mozambican revolution 
and the state (o estado).  In contrast, the New Man was to be a modern Mozambican, with 
                                                        
8 “Xiconhoca o Inimigo,” Mozambique History Net (MHN), 
www.Mozambiquehistory.net/cartoons.php. According to historian Colin Darch, the 
creator of MHN: “The best-known cartoon figure from post-independence Mozambique 
is undoubtedly Xiconhoca, ‘the enemy’. The inspired and derogatory nickname was 
borrowed from a notoriously brutal Mozambican PIDE prison guard, Francisco Langa 
[aka Francisco or Xico Malhanana, "Francisco the Snake"], who was one of the few 
PIDE agents in Maputo who had actually been detained by August 1974.” 
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a “distinct” mentality from both the “colonized” and the “traditionalist.”9 According to 
Frelimo rhetoric, the idea of the New Man emerged in the liberated zones, and in combat, 
as a self-sacrificing man committed to the well-being of the community, as defined by the 
political vision of Frelimo.10 The New Man adopted values of equality, collective work, 
and a spirit of “initiative and of creativity, associated with scientific knowledge, 
responsibility, and unity.”11 Frelimo advocated for new values that it believed were 
necessary to realize its modernizing project for Mozambique.  
Unlike the New Man and his antithesis, Xiconhoca, the Liberated Woman did not 
have such an explicit identity in the public sphere or Frelimo-state rhetoric. But, like the 
New Man, the liberated woman was a productive, contributing member of modern 
society. She was also chaste, aspired to monogamous adult marriage, motherhood, and 
conformed to the nuclear family unit ideal. Notably, Josina Machel, Samora Machel’s 
wife, was a vocal advocate for monogamy and the nuclear family ideal to emancipate 
women from “traditional-feudal” society during the war for liberation.12 Frelimo sought 
to make a commitment to women’s liberation from its earliest inception in the 1960s, 
implementing an ideology of women’s liberation in its organization of the liberated zones 
during the war against Portugal: 
Our mothers, sisters, daughters are exploited, oppressed, raped with 
impunity by the colonialists. The dignity of the Mozambican women is 
                                                        
9 Emídio Machiana, A Revista “Tempo” e a Revolução Moçambicana: Da Mobilização 
Popular ao Problema da Crítica na Informação, 1974-1977, (Maputo: Promédia, 2002),  
85. 
10 Machiana, A Revista “Tempo”e a Revolução Moçambicana, 85.  
11 Ibid. Also see: Sérgio Vieira, “O Homem Novo é um processo,” Tempo, 21 May 1978. 
12 Paulo Israel, “Lindungumbwe: Feminist Masquerades and Women’s Liberation, 
Nangade, Mueda, Muidumbe, 1950s-2005,” Kronos, no. 39 (2013): 215.   
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downtrodden. [...] In the liberated areas, FRELIMO lays the foundations for a 
progressive, prosperous, and democratic Mozambique…conducting political, 
social, economic and cultural emancipation of Mozambican women, realizing the 
equal rights of men and woman in Mozambique, supporting the growing 
participation of women in the national liberation struggle.13  
 
Samora Machel asserted that women’s liberation was a “precondition” for the success of 
the revolution. It required that Mozambicans be politicized—aware of themselves as 
citizens and active participants in the revolution. In Maputo, a particular kind of 
revolution would have to take place, because the city was the capital of colonialism, 
fascism, and the shame produced by the assimilationist ideology, that produced “Blacks” 
who “imitated” the colonizer. The period to come was a time to “establish correct 
relations among ourselves, to establish equality among ourselves, to definitely liquidate 
racial discrimination in our society.”  
To be fully emancipated from the exploitation that characterized Portuguese 
colonialism and “traditional-feudal” society, Frelimo leaders argued, the liberated woman 
would have to work to become economically independent. This goal would require 
education and training for women to find respectable work such as teaching, nursing, or 
working in one of the nationalized industries such as the cashew processing plant in 
Maputo, that contributed to building a new nation, in contrast to the kind of urban female 
labor that was so often the target of colonial-era male anxieties: prostitution and beer 
brewing.14 Women would not only need access to professional and industrial work, but 
                                                        
13 FRELIMO, “Iº Congresso da FRELIMO, Declaração Geral”, in Documentos Base da 
FRELIMO, 1 (Maputo: Tempo, 1977), 17. 
14 See discussion of prostitution below.  
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also to social welfare programs such as establishing childcare centers that supported the 
difficult balance for women’s working and family lives. In this sense, Frelimo espoused a 
progressive politics for the liberation of Mozambican women to become workers, distinct 
from the colonial structures of patriarchy that idealized women as mothers and wives in 
the private, domestic sphere, even if such ideals were rarely rooted in the reality of 
women’s lives in colonial Mozambique (see Chapter II).  
In 1973, the Organization of Mozambican Women (Organização da Mulher 
Moçambicana, OMM) was established under Frelimo and became a leading arm in the 
work and fight for women’s liberation, championing programs that would support 
working women as wives and mothers. 15 Situating itself within a new global discourse of 
                                                        
15 Existing scholarship on women’s participation in and engagement with OMM is thin 
compared to scholarship on women’s participation in the liberation struggle. I have found 
the following to be most useful for understanding OMM within the Frelimo structures: 
Signe Arnfred, ““Family Forms and Gender Policy in Revolutionary Mozambique (1975-
1985),” Center D’Etude D’Afrique Noire, Bordeaux, No. 68-69 (2001): 1-34 and; Isabel 
Maria Casimiro, “Samora Machel e as relações de génerio,” Estudos Moçambicanos, no. 
21 (2005): 55-84.  Though I did not talk with women directly about their experiences 
with OMM and its programs serving “women’s issues,” the organization occasionally 
came up during conversations as a site where women could (and continue to) participate 
in local authority and political structures. These conversations suggested to me that 
further research on OMM’s ambitions and women’s participation will reveal a more 
complex relationship than one of subservience to Frelimo as the patriarchal state and 
within the strict Frelimo hierarchy. For participation of women in the liberation struggle 
in Mozambique, see, for example: Allen Isaacman and Barbara Isaacman, “The Role of 
Women in the Liberation of Mozambique,” Ufahamu, 13, no. 2-3 (1984): 128-185; Jona 
Katto, “Landscapes of Belonging: female ex-combatants remembering the liberation 
struggle in Urban Maputo”, Journal of Southern African Studies, 40, no. 3 (2014): 539-
557; Harry G. West, “Girls with Guns: Narrating the Experience of War of Frelimo's 
‘Female Detachment,’” Anthropological Quarterly, 73, no. 4 (2000): 180-194 and; 
Benigna Zimba (ed.), A Mulher Moçambicana na Luta de Libertação Nacional: 
Memórias do Destacamento Feminino, (Maputo: Centro de Pesquisa da História da Luta 
de Libertação Nacional, 2012). 
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women’s liberation, the Second Congress of the OMM held in Maputo in 1976 more 
clearly articulated the organization’s charge to educate and reform women to become 
liberated, productive workers.16 OMM sought to deliver literacy programs for adult 
female learners and girls, encourage industrial training for women, and establish 
maternal-baby health programs, as well as childcare programs at workplaces in the city. 
Signe Arnfred, a Finnish sociologist who joined OMM leadership in Maputo in the late-
1970s, found, however, that by the early 1980s, aside from a successful literacy campaign 
(the Portuguese-reading and writing female population grew from 3% to 15% between 
1975-1980) and vaccination campaigns, the OMM was struggling to get programs off the 
ground, while it was also frustrated in its lack of good research to support its effort to 
craft new policies to address “women’s issues,” that would, for example, clarify laws on 
“traditional” marriage practices.17 Part of the problem was, I argue, OMM’s urban, 
middle-class bias that in some ways made its efforts irrelevant to, or at least out of touch 
with, the lives of rural women. 
While Frelimo’s rhetoric was clearly anti-polygamy, anti-lobolo, and more 
generally disapproving of arranged marriages (especially “premature” marriages), the 
promise of a new set of family laws was not met during the socialist era. As I discuss in 
                                                        
16 República Popular de Moçambique, Documentos da II Conferência da Organização da 
Mulher Moçambicana, realizada em Maputo 10 a 17 de Novembro de 1976, (Maputo: 
Imprensa Nacional de Moçambique, 1977). 
17 For statistics on literacy rates see: Isabel Casimiro, “Samora Machel e as relações de 
génerio,” 66. On OMM’s slow roll out of its initiatives see: Signe Arnfred, ““Family 
Forms and Gender Policy in Revolutionary Mozambique.” 
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further detail in the next chapter, a new Family Law was not passed until 2004.18 OMM’s 
research finally got off the ground in the mid-1980s and the organization’s findings 
through conversations, surveys, interviews and focus group style initiatives revealed that 
some women valued “traditional” marriage practices. Other women expressed more 
ambivalence. OMM’s research findings forced Frelimo to soften its anti-obscurantist 
language as it found that women’s experiences of “traditional” marriage were much more 
variable and nuanced across Mozambique’s regional diversity of cultural practices 
(especially the differences between patrilineal practices such as patrilocality, polygamy, 
and lobolo in the south and matrilineal practices of matrilocality and girls initiation rites 
of the north). In southern Mozambique, OMM’s research also revealed that men and 
women continued to engage in practices such as polygamy and lobolo, even if it went 
underground so as to avoid trouble with state officials.  They gained better insights into 
the importance of lobolo (and to a somewhat lesser extent, polygamy) to women as an 
institution that, historically, upheld a man’s responsibility to respect his wife. A woman 
lobolada also earned respectability within the wider family and community.19  
In the city, OMM’s efforts to support women’s liberation from exploitative work 
and conjugal relationships sometimes produced skepticism and even disdain, even among 
self-proclaimed supporters of women’s emancipation. For some, the work of OMM itself 
quickly came to represent the slippery slope of women’s liberation, and women’s ability 
to abuse their newfound freedom when it came to matters of marriage and home life. 
                                                        
18 Lei no. 10/2004, Boletim da República: Publicação Oficial da República de 
Moçambique, no. 34, 25 August 2004. 
19 Signe Arnfred, ““Family Forms,” 14-15.  
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Tempo (a left-wing progressive publication established in 1970 by a group of 
Mozambicans of multiracial and white Portuguese descent) occasionally published 
official documents and reports from OMM (and other government agencies).20 The 
reader’s letters section, “Catas dos Leitores,” however, was a more open space for 
independent discussion and debate.21 While Frelimo was rarely openly criticized by 
readers, the OMM was a target of criticism, as an organization that some men felt was 
susceptible to women’s abuse of its resources for their own purposes that were out of line 
with the true meaning of women’s liberation. (The newspaper appealed to Portuguese-
speaking, middle-class readers—mostly men but, as literacy rates improved, female 
                                                        
20 While Tempo was closely aligned with Frelimo leadership, and was a champion of the 
socialist revolution, it was an independent magazine. By the early 1980s, the magazine’s 
commitment to investigative journalism began to portray a significant amount of popular 
discontent with the progress of the revolution in the form of coverage about negative 
consequences of nationalization programs on local fishing industries, and the unfair 
hierarchical structure that shaped the municipal rationing system. Such reporting gives 
historians a substantial body of evidence of popular interpretations of, and frustrations 
with, the nation-state. Lilly Havstad, “Whose ‘Tempo de Fome’? Provisioning Maputo 
City and the Socialist Experiment in Independent Mozambique, 1975 to 1990s,” Working 
paper presented at the 2016 American Historical Association Annual Meeting in Atlanta, 
8 January 2016. 
21As other scholars have noted, the readers’ letters represented a space of critical and 
independent engagement with the state and the revolution. See: Emídio Machiana, A 
Revista “Tempo”e a Revolução Moçambicana, 176. In my work with the publication, I 
have found that editorial staff would sometimes publish reader’s letters with editorial 
responses that, especially in the early years of the revolution, towed the party-state line. 
Published in Portuguese, middle-class newspaper readers who sent in letters were, like 
their colonial era counterparts (see earlier chapters of this dissertation), careful about how 
they engaged with the state’s ideology by asking questions and often assuring their 
readers that they were, indeed, loyal to the revolution. “Women’s liberation,” perhaps not 
surprisingly given its prominent place in the state ideology and rhetoric of revolution and 
emancipation from the oppression of colonial-capitalism and the lasting vestiges of 
“traditional-feudal” society, was a frequent matter of discussion in the “Cartas dos 
Leitores” section of Tempo.   
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readership likely increased over the course of the socialist period.)  
A Maputo-based Tempo reader named Artur dos Reis Cossa, for example, 
believed that rising divorce rates were the result of women who were “abusing the 
structures of OMM. They are acting outside our revolution and our politics.” 22 Taking 
issue with another letter writer’s assertion that divorce was on the rise because of the 
decline of lobolo practices, Artur thought the problem was because of misbehaving 
women who spoke to their husbands “without respect.” Artur imagined a woman who 
refused to serve her husband with snide remarks: “Don’t you know that since 25 June 
1975 I am emancipated? Don’t you know?”23  Such behavior led to divorce, while lobolo, 
Artur argued, was a form of slavery that made the “Mozambican woman inferior.” For 
Artur, then, women’s liberation did not mean that wives were free to challenge their 
husbands, or demand that men no longer expect to be served by their wives. Such 
misunderstandings of women’s liberation would only cause disunion in previously 
harmonious homes. What then was Artur proposing? In fact, he did not explicitly state a 
solution, but the implication of his letter was clear: women, though freed from the 
“traditional” concept of women’s enslavement through lobolo and/or polygamy, still had 
to maintain their wifely duties to serve and respect their husbands at home. In other 
words, according to Artur and, arguably Frelimo and OMM, the patriarchal order was 
worth preserving.  
Other readers shared reflections on a wider set of societal causes of divorce such 
                                                        
22 Artur dos Reis Cossa in Maputo, “Divórcio porque não há lobolo,” Tempo, 12 March 
1978. 
23 Ibid. 
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as the psychological effects of years of violent oppression that caused women to assume 
“provocative,” and “irresponsible” behaviors that lead to “the disintegration of 
marriage.”24 The implication being that women, once liberated, would act out against 
normative gender ideals to be submissive and obedient as daughters and wives, and those 
who were subject to sexual or other forms of colonial era violence were particularly 
vulnerable to “provocative” behavior. These were the women who would need reforming 
or “reeducation.” Such interpretations link directly to middle-class male anxieties about 
women being drawn into urban prostitution as one of the clearest forms of modern 
violence against women produced by the colonial-capitalist system (which I addressed in 
Chapter III, and I return to the subject below).  
Ultimately, these male concerns about women misunderstanding the meaning of 
being liberated centered on their anxieties about the impact of “women’s liberation” on 
home life. Where men resisted the idea that domestic life might change as a result of 
women’s newfound freedom of systems of oppression (both real and as imagined in the 
postcolonial narrative of “traditional” and “colonialist” binaries), they then questioned 
the structures put in place to support women’s liberation such as OMM. So even when 
aware of the fact that divorce could be a tool to free women from abusive or otherwise 
exploitative marriages, which were of principle concern in the fight for women’s 
liberation, men like Artur were uncomfortable with the wider implications of women’s 
liberation for domestic relations in Mozambican society. The story of Maria Dimande, 
who divorced her abusive husband in 1996 after twenty-two years of marriage, intimately 
                                                        
24 Artur dos Reis Cossa, “Divórcio porque não há lobolo.” 
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details these deeply held anxieties from one woman’s perspective—a perspective 
otherwise hard to capture in the written record of the socialist period. 
 
“I want to educate other women”: Maria Dimande’s story  
Before moving ahead, a methodological caveat: the way I have chosen to write 
Maria’s story below is informed by my own awareness of the various and sometimes 
problematic ways that the historian must makes choices in how to tell a woman’s life 
history within a larger analytical framework.25 Here I have chosen to translate (from 
Portuguese to English) and then narrate much of Maria’s telling of her own life story, 
rather than use extensive direct quotes. I have made this decision in order to create a 
legible story within the wider narrative of middle-class struggles for women’s liberation 
in socialist Maputo. By imposing a chronology of events around particular themes, I 
acknowledge my choice to suppress Maria’s spoken words and her own ordering of 
events that has a clear logic, but one that is difficult to capture in the space herein. One of 
the challenges that I experienced in collecting oral histories, and that other scholars have 
documented in the region, was that in oral interviews and conversations, my 
interlocuter’s location in time and space was often fluid and moving or even jumping 
quickly from one life event to another. Such dynamic storytelling does not lend itself to 
readers who are not already familiar with key cultural points of reference in time and 
                                                        
25 Joan Sangster, “Telling our stories: feminist debates and the use of oral history, 
Women's History Review, 3, no. 1 (1994): 5-28; Mary Jo Maynes, Jennifer L. Pierce and 
Barbara Laslett, Telling Stories: The Use of Personal Narratives in the Social Sciences 
and History, (New York: Cornell University Press, 2008). 
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space necessary for understanding the narrative’s logic. So, and in an effort to honor 
Maria’s explicit desire to share her story widely, I have imposed a narrative structure 
without use of long-form direct quotes or passages from our conversations. I hope that 
publishing longer direct quotes from our conversations may be more appropriate for 
Maria’s story in another format.  
Maria was 60-years old when I interviewed her in 2015. She and her second 
husband, Paulo, had three adopted children who were all married and living and working 
in and around Maputo.26 Maria and Paulo married in 2003, but had been living together 
in Paulo’s two-bedroom apartment on Avenida Ahmed Sekou Touré in downtown 
Maputo since the early 1990s when Maria left her first husband. Both Maria and Paulo 
also had children from previous marriages. Maria’s first marriage became the focus of 
our interviews which each lasted almost two hours at her home where she served me 
juice and salgados (fried savory snacks) and where her husband, children, and the 
occasional massage client came and went as I listened to her story about twenty years of 
her unhappy marriage that brought her to Lourenço Marques at the dawn of 
Mozambique’s independence.  
Maria moved from Chirrime, near Xai Xai, Gaza Province (about 200 kilometres 
north of Maputo) to her new husband’s house in Chamanculo, Lourenço Marques in 
                                                        
26 I first met Maria at a despedida (going away party) for a friend who worked with 
Maria’s son, Roberto, in August 2015. She brought a dessert that I had heard about from 
other Mozambican women and I was curious to know how she made it. Before long, we 
were talking about her schooling at a Catholic Mission near where she grew up in Xai 
Xai, Gaza Province. I left with her phone number as we were both eager to continue our 
discussions which led to the opportunity to interview her at her home.  
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1975, just months before the transfer of power to Frelimo was official (see Interlude).27 
Maria and her husband, Henrique, met in October 1974 when they were introduced to 
each other by the Italian Priest at her mission school, the Missão de São Benedito dos 
Muchopes-Mangunze, Gaza Province. Henrique had also grown up near Xai Xai, in 
Manjacaze, and his family was connected to the Catholic Church there as well. Henrique 
had been living and working in Lourenço Marques for a photography studio when he 
went to the mission looking for a respectable wife. This was a common practice at the 
time, the mission schools offering a place for urban, middle-class men to seek “a good 
girl,” who was educated and could speak Portuguese.28 Maria explained that where she 
grew up, men did not ask women directly for their hand in marriage. In this statement, “lá 
na minha terra…não havia isso,” she made a clear distinction between the rural place 
where she grew up to our urban surroundings of 2015. So, when her uncle (her mother’s 
brother-in-law, cunhado) told her that Henrique wanted to marry her, Maria agreed. At 
nineteen years old, and based on her Catholic education at the mission, Maria felt 
prepared for marriage. 
In December 1974 their marriage was official and the lobolo had been paid, likely 
                                                        
27 Chamanculo is a mixed working and middle-class neighborhood in Maputo.  
28 Interview with Maria Dimande, 27 August 2015. Other people I interviewed spoke 
similarly about arranged marriages in their families, through missions. One woman, also 
assimilada (but of an older generation than Maria) told me about her marriage arranged 
through the mission where she studied. She acknowledged that she was lucky that she 
and her husband fell in love. Interview with Isabela “Bela” Eugenio, 14 August 2015. On 
girls’ mission education in colonial Mozambique, where girls often learned to cook and 
new recipes, see Kathleen Sheldon, “‘I Studied with the Nuns, Learning to Make 
Blouses’: Gender Ideology and Colonial Education in Mozambique,” The International 
Journal of African Historical Studies 31, no. 3 (1998): 595–625. 
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to her mother’s cunhado since her father had passed in 1970. 29 At the time of her 
marriage, Maria was living with her mother, helping her tend to her fields and earning 
some money working for Portuguese shop owners in her neighborhood. After the 
wedding, and before moving to Maputo in 1975, Maria went to live with and work for her 
in-laws. Maria did not recall that period fondly, and still regrets that she left the cooking 
pot her grandmother had given her as a wedding gift at her mother-in-law’s when she 
eventually moved to join Henrique in Lourenço Marques. Maria struggled with her 
mother-in-law who was not fond of Maria. This experience was rather typical for young 
women who were resistant to the patrilocal practices common in southern Mozambique.30 
Maria’s mother-in-law, Christina, was likely aware of Maria’s reluctance, but she did not 
know what exactly was causing Maria’s discomfort at her in-laws’ home. Maria had 
several complaints as she looked back on this time, including her disappointment over the 
fact that her wedding did not conform to her expectations of a large feast and celebration, 
due to her mother’s financial constraints since her father’s death. Maria was also scared 
and uncertain about her future with Henrique. 
Just a month before their marriage was official, Maria had gone to visit Henrique 
in Lourenço Marques. She described their first night together in intimate detail. He began 
                                                        
29 Her father had worked in the mines in South Africa for some years before returning 
home. It seems possible that he had contracted TB while working in the mines, but Maria 
was not clear about what caused his death. He was in his mid-40s. Interview with Maria 
Dimande, 27 August 2015, Maputo.  
30 Henri Junod documented in the early-twentieth century patterns of female resistance to 
patrilocality and the tensions produced for newlywed women and mothers-in-law during 
the period in which she lived at her husband’s home. Henri Junod, The Life of a South 
African Tribe, (New York: University Books Inc., 1962). 
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caressing her and as she started to resist his advances, Henrique hit Maria. “He raped 
me.” (“ele violentou me.”)31 She continued: “he didn’t know, he didn’t know the weight 
[o valor] of that day because, he raped me.” Maria was distraught and surprised by the 
experience, and immediately sought counsel from girlfriends and her priest at the mission 
back at home. Her priest’s advice was to move “forward,” and not look back, 
encouraging her to still marry Henrique. Maria reflected on his counsel as simply doing 
his job, fulfilling his role as a priest. She was not resentful towards him for this advice. 
She believed he had “reason” (razão) that also affirmed deeper fears of her own about the 
possible implications of refusing to marry Henrique.  
During the early years of Frelimo’s scientific socialism, popular debates 
occasionally touched on the role of Christianity in the continued oppression of women 
because “divine law” cast women as subservient to men.32 Indeed, the role of the Catholic 
Church had been central in the colonial state’s educational apparatus where young 
Mozambican women were, in many ways, educated to become wives and mothers, 
subordinate to their husbands. But for Maria, her Catholic faith helped guide her through 
the limited options in front of her, and the consequences of her choice to marry Henrique 
or not. Her reasoning for marrying Henrique was far more considered and complex than a 
simple choice to follow her Priest’s counsel to look forward and forgive Henrique’s 
violent sexual transgression.  
The possible ramifications of not marrying Henrique, ultimately, posed a greater 
                                                        
31 Interview with Maria Dimande, 27 August 2015. 
32 See for example: Gabriel José Langa, “Os Idealistas,” Tempo, 21 January 1979. 
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threat to her “personality,” her parents’ reputation, and the “personality of the Catholic 
Church.”33 Maria considered that had she not married Henrique, she would have had a 
hard time finding another husband. She would have had to tell future suitors that she no 
longer “had” her virginity. This might have led men to think she had been with several 
men (“muitos homens”) even though the reality was that Henrique was the only man she 
had ever had sex with, and not by choice. Maria was raised with Catholic values of being 
a virgin until marriage. In addition, “had I not married him,” she imagined that it could 
have led to a succession of unsuccessful relationships, and further sexual encounters 
outside of marriage. She felt it was important not to wind up down that road, a road that 
she felt would have been in betrayal to what she believed in. Even though she has since 
left the Catholic Church to join the Igreja Velha Apostólica in Maputo, Maria identified 
closely with the Catholic values that shaped her and her family’s values, values that she 
remembered not wanting to betray.34  She also did not want to abandon the values she 
had learned about being a respectable woman, aware of the status and reputation that her 
upbringing in an assimilado family afforded her.  
Maria’s assimilada background was important to her identity and memories of 
                                                        
33 Maria was a devout Catholic at the time of her marriage. Maria emphasized that going 
to visit Henrique and ending up being raped by him before their marriage was official 
was really shocking, and not what she was “prepared” for by the Church. She was not 
“prepared” for her husband-to-be to want to have sex before their marriage was official. 
Interview with Maria Dimande, 27 August 2015.  
34 Maria stopped attending the Catholic Church in Maputo sometime in the 1990s after 
feeling discriminated against in the church for her healing/counseling work, described in 
more detail below. She also noted that she and her second husband (also raised in the 
Catholic Church) would not have been able to remarry in the Catholic Church, so they 
found a new church community at the Igreja Velha Apostólica. Interview with Maria 
Dimande, 3 September 2015, Maputo.  
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girlhood. Though her mother, Regina, was not religious, her father, Vasco, was a devout 
Catholic. Regina and Vasco married in the early 1950s, and became assimilated around 
1955, with the help of the Catholic mission at Magunze where Maria attended school. 
Maria studied at the Franciscan mission through class four, a standard mission education. 
They spoke Portuguese at home, though she recalled that when her mother was angry she 
would speak Changana.35 Maria maintained a fairly proud identity as an assimilada, and 
recalled the class differences between her and her neighbors growing up. She credited her 
study of the catechism of the Catholic Church with her more mature sensibility about 
love and relationships with men. But she also noted how some of her non-assimilada 
girlfriends would have sexual relationships with boys and fall pregnant outside of 
wedlock. Maria’s sense of her younger self as a Catholic-educated assimilada informed 
her memory of her family’s distinction from their neighbors in the rural town where she 
grew up. 
Maria’s sense of self was also rooted in the importance of having a respectable 
reputation. As I demonstrated in previous chapters, the politics of respectability shaped 
middle-class women’s perceptions of their options for pursuing their aspirations for 
marriage, motherhood, employment, and better lives. Female sexuality was in direct 
tension with the image of female respectability as women were easily hypersexualized 
                                                        
35 These days Maria speaks Changana with family members back home in Xai Xai, while 
maintaining a certain amount of pride in her assimilado heritage. Interestingly, her 
husband was not an assimilado. But he was living and working in Lourenço Marques at 
the time of their marriage, as a photographer, and so he may have been living in 
conditions to have become assimilated—but with the end of the legislation in 1961, it 
may not have been an option for him. 
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based on what they wore and who they dated. After her first sexual encounter with her 
husband-to-be, her friends were more skeptical of Maria’s future with Henrique than the 
priest, but Maria knew her options were limited. She imagined, based on talking to 
girlfriends, that she might not find what she was looking for in another man, and that if 
she spent time dating other men, she might be cast as a prostitute. Her concern about 
being labeled a prostitute for dating men before getting married also reflected a harsh 
reality for young, single women in rural areas, towns, and cities: if women did not 
conform to norms of female respectability, they were susceptible to accusations of being 
prostitutes.36  
Just a month after the Lusaka Accord was signed in September 1974, Tempo 
published a sensational exposé on the problem of prostitution in Lourenço Marques. The 
authors deemed the city the “capital” of prostitution in all of the colony, and Rua Araujó 
the headquarters (see Chapter III).37 Unsubstantiated reporting by Albino Magaia (with 
photographs by Ricardo Rangel, also see Chapter III) asserted that half of the female 
population (150,000) in Lourenço Marques’s subúrbios were engaged in some form of 
prostitution. Among that number, the authors claimed, half (75,000) declared they were 
prostitutes. It is unclear what the authors meant by this, and if the women declared that 
                                                        
36 Heidi Gengenbach documented female concerns and gossip about unmarried women 
being prostitutes in nearby Magude, Gaza Province. See: Gengenbach, “‘What My Heart 
Wanted,’: Gendered Stories of Early Colonial Encounters in Southern Mozambique,” in 
Jean Allman, Susan Geiger, and Nakanyike Musisi (eds.), Women in African Colonial 
Histories, (Bloomington: Indiana University Press, 2002), 37. Also see: Isabel Casimiro, 
Transformação nas Relações Homem-Mulher em Moçambique, 1960-1974 (Maputo: MA 
dissertation, Eduardo Mondlane University, 1986). 
37 Frelimo quickly moved to shut down Rua Araujo and the neighboring red light district 
after Frelimo took power in 1975, largely due to the anxiety about prostitution in the city. 
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they did sex work as their main form of economic labor, or if they engaged in other types 
of work as well. The authors were not concerned with the nuances of female sex work in 
their understanding of the “problem.”38 Instead, they were focused on ending prostitution 
as one of the highest priorities of revolution, and for the successful liberation of women 
in postcolonial Mozambique.39 40  
Maria’s account of the way she considered whether or not to go through with her 
marriage to Henrique speaks to her own understanding of not only her options—to go 
along with the family’s arrangements for her to marry Henrique, or to call off the union—
but also the potential consequences of her actions. In her work on early twentieth-century 
southern Mozambican women, Heidi Gengenbach argues that we should consider 
“women’s perceptions of how and why” they entered marital and conjugal relationships 
as “an equally important ingredient in the power dynamics” of marriage as the role of 
fathers or other “male guardians,” in arranging such marriages.41 I extend this approach 
                                                        
38 The reporters asserted that women turned to prostitution in urban life to “kill the 
hunger” (matar o fome) that characterized female exploitation under colonial-capitalist 
rule. Albino Magaia and Ricardo Rangel, “Prostituição: Tráfico sexual mata a fome,” 
Tempo, 13 October 1974.  
39 Magaia and Rangel, “Prostituição.” 
40 Prostitution was framed by Frelimo leadership as the ultimate form of female 
exploitation. By the early-1980s, Frelimo was actively working to rid the city of 
prostitution altogether. Frelimo’s 1983-1984 Operação Produção (Operation Production) 
represented a violent effort to forcibly remove all suspected prostitutes (often reported by 
neighbors, jealous lovers, or other close connections) from the city and send them to 
reeducation camps. On Operação Produção see: Benedito Machava, “State Discourse on 
Internal Security and the Politics of Punishment in Post-Independence Mozambique, 
(1975-1983),” and; Maria Paula Meneses, “‘Xiconhoca, o inimigo’: Narrativas de 
violência sobre a construção da nação em Moçambique,” Revista Crítica de Ciências 
Sociais, 106 (2015): 9-52.  
41Gengenbach, “What my heart wanted,” 29.  
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to making sense of Maria’s perceptions “embedded” in her “understanding of the range 
of marital options available to them and the consequences of their actions whichever path 
they decided to follow.”42 When we give credit to the fact that, even in arranged 
marriages, women understood, considered, and thought about their options for, and 
consequences of, who, when and under what circumstances they married, we can begin to 
consider more fully how women’s perceptions, experiences, and expectations of marriage 
have changed over time.  
The way Maria recalled and rationalized her decision to ultimately marry 
Henrique, in our conversations in 2015, provides glimpses of her own struggle in the past 
and present to reconcile the conflicting and often limiting expectations of her to follow a 
particular path toward respectable, married womanhood. In many ways, Maria wanted to 
uphold the normative ideals of womanhood that she learned and appreciated from her 
Catholic Church upbringing. When she spoke about Henrique she expressed strong 
emotions in voice and her tense physical comportment—perhaps including anger—
towards Henrique’s betrayal of her sense of self-worth. Being raped by Henrique before 
marriage made her “impure,” which she emphasized would have jeopardized the 
possibility of finding another man for marriage. She grappled with the difficult question 
of how her decision to marry Henrique would shape her chance at a respectable, good 
life. In a new moment of possibility for radical social transformations embodied in the 
state rhetoric of “women’s emancipation” from the dual systems of colonial-capitalist and 
“traditional-feudal” society, Maria was caught between the past and future. As she looked 
                                                        
42 Ibid. 
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for the best way forward, she knew her options were, in fact, extremely limited: marry the 
man whom she did not trust and who “took” her virginity before marriage, or refuse to 
marry him and suffer the consequences of being single and potentially undesirable to 
future suitors looking to marry a virgin.  
In our conversations, Maria emphasized how she felt “prepared” for marriage 
based on her upbringing and mission education. But Henrique’s abuse was traumatizing, 
causing her great “suffering,” and she found herself unprepared for how to deal with it. 
When it was time for her to move to his home in Lourenço Marques, Maria put up some 
resistance, but ultimately Henrique reminded her that they were married, and she would 
have to move in with him. Upon moving in with Henrique, Maria found another woman’s 
clothing in his home. It turned out that he was already married.  
 
 
“I was the second wife, without knowing it”43: Maria’s unexpected path to economic 
independence and divorce 
 
Maria found herself in a difficult and surprising position as the second wife, 
without knowing it.44 It quickly became clear to her that Henrique’s first wife could not 
have children and so he married Maria to be able to have children.45 Maria resented this, 
not only because she felt betrayed, again, by Henrique, but because as she recalled the 
                                                        
43 Interview with Maria Dimande, September 3, 2015. 
44 Being that Maria was Catholic, and her husband had sought a wife from the Catholic 
mission near where he grew up (also near Xai Xai) it makes sense that he kept his first 
wife a secret from Maria. As an assimilada woman, raised Catholic, polygamy was not 
something she imagined for herself. 
45 During our interviews, Maria was uninterested in discussing Henrique’s first wife in 
any detail. 
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details of her marriage, she expressed that she never felt that Henrique loved or cared for 
her. He continued to physically abuse her, throughout their marriage. But Maria also 
talked about the material ways in which Henrique did not care for her. As a result, Maria 
had to find ways to support herself, and for significant periods of their marriage, for her 
children and other family members. 
But before life became really difficult for Maria and most Mozambicans living 
through the civil war and years of shortage in the 1980s, Maria found employment in the 
capital working for a Portuguese family in their home in Sommerschield, one of the city’s 
wealthier neighborhoods. When Maria moved to Lourenço Marques she did not know 
that she would work. But, because of her mission background, she had desirable 
Portuguese language, cooking, and sewing skills. She also had experience that she could 
draw on working for the Portuguese shop owners back home. Talking about her work 
experience, Maria reflected on what she learned from her mother as a hard-worker 
(trabalhadora) who, “suffered” from the difficult labor of rural life, tending to her fields. 
When Maria left her mother’s home near Xai Xai, they had been living through lean 
times. Her mother told Maria that she wanted her to live a better life, and would tell her 
that she looked forward to her daughter not having to work so hard.46  
Maria was good at making new connections and building a reputation for herself 
as a hard-worker. She had a good working relationship with her Portuguese employers 
and their children whom she cared for, in addition to other domestic work such as 
cooking and cleaning for the family. Her previous experience working for “os brancos,” –
                                                        
46 Interview with Maria Dimande, 3 September 2015.  
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the white shop owners back home—made the transition to working for the 
Sommerschield family fairly smooth. Maria’s Portuguese language skills also enabled her 
to secure a job teaching adult literacy classes at night. Former assimilada women like 
Maria were sought out by Frelimo to fill teaching jobs in the independence era.47 In 
addition to this work, Maria enjoyed designing and sewing women’s garments and 
occasionally worked the camera with her husband, even though he did not pay her. She 
took portraits for friends and neighbors, and proudly boasted her reputation to me as 
“Maria the photographer,” among those who knew of her work.48  
Maria, like so many middle-class and working poor women in Maputo, worked 
multiple jobs, in both the so-called formal and informal sectors.49 She used her cooking 
and sewing skills that she learned at the mission school (and she furthered her culinary 
skills while working for the Sommerschield family) for side hustles to earn extra cash. 
Maria was used to working to earn money from a young age. Though she did not expect 
to need to work once married, she explained, she realized she wanted to make her own 
money because her husband never bought her anything. He had a decent job at the 
photography studio but, Maria lamented, “he never bought me anything. He never bought 
me anything! He wanted a son, he didn’t want me.”50 Maria expected that her husband 
                                                        
47 Olivia Torres, who became a school teacher at independence because she was 
recognized by Frelimo for her high marks in school, explained to me how she was called 
on by the new administration to complete a professor training program to teach 
elementary school in Maputo after independence. Interview with Olivia Torres, 9 
September 2015, Maputo. 
48 Interview with Maria Dimande, 3 September 2015.  
49 See statistics cited above from Kathleen Sheldon, “Markets and Gardens,” 366. 
50 Details of Henrique’s job at the photography studio were muddled in Maria’s 
storytelling. She was pretty focused on telling her story, and was not interested in details 
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would provide for her. Henrique’s refusal to buy her things like capulana cloth was 
evidence of his failure to properly “care” for her. She repeated more than once, “he did 
not care for me!”  
As scholars have documented elsewhere on the continent, intimacy and material 
exchange are not mutually exclusive concepts or expectations of heterosexual marriage. 
In fact, some scholars have shown how intimacy and exchange are mutually sustaining—
both historically, and in more “modern” urban conceptions of loving relationships and 
marriages.51 Henrique was failing to provide for Maria in the ways she expected him to, 
as her husband. She concluded that his failure to care and provide for her reflected the 
fact that he only married her for her reproductive labor. He would not love her. For 
Maria, all of this was also connected to his continual physical abuse as well.  
After giving birth to her first child in 1977, Maria continued to work. She wanted 
to work, to earn her own money. This displeased Henrique. From Maria’s account, his 
discomfort with the idea of his wife working outside the home stemmed from his 
                                                        
about her husband, or even her biological children. Her reluctance to spend time talking 
about Henrique in any way other than the kind of monster she experienced him to be, I 
came to understand, was not out of defensiveness, but out of the trauma that she 
continues to live with from that period in her life. Maria was not an angry woman, by any 
means. But she carries the physical and emotional abuse of her first marriage with her in 
a palpable way. From what I was able to gather about Henrique’s employment, he 
worked for a Portuguese-owned photography studio until the owner left sometime after 
independence. Henrique continued to work as a photographer and became the boss—
either he took over the business or opened his own neighborhood studio. Either scenario 
would fit with Drew Thompson’s research on colonial and post-colonial photography in 
Mozambique. Drew Thompson, “Constructing a History of Independent Mozambique, 
1974-1982: A Study in Photography,” Kronos 39, no. 1 (2013): 158-184.  
51 See essays in Jennifer Cole and Lynn M. Thomas, eds., Love in Africa, (Chicago: The 
University of Chicago Press, 2009).  
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concerns that she would not be able to properly tend to the needs of the home, and raising 
their children. But his concern also stemmed from a sense of husband authority: “because 
you are my wife,” Maria said, imitating her husband when I asked her to explain his 
objections to her working outside the home. After their second child was born in 1979, 
Henrique’s objections to Maria’s working life, and his physical abuse, intensified.  
When her Portuguese employers left for Portugal in 1976 they left Maria with 
some valuable items: a sewing machine and an oven. 52 The oven gave her the means to 
develop, through her reputation and by word-of-mouth, a small side business baking 
cakes and sweets to sell in the neighborhood of Chamanculo where she lived. Baking for 
events and celebrations such as birthday parties or weddings were particularly lucrative. 
Several women I spoke with did some cooking, baking, and catering work on the side to 
make extra cash, while also working civil servant jobs, office jobs, working in markets, 
or juggling other side hustles. The sewing machine also made it possible for Maria to 
build a small home-based business designing and sewing women’s clothing for 
neighborhood sales. 
Maria used her earnings not just to buy herself capulana cloth, but to also buy 
food to feed the family. Food was increasingly hard to come by in the early-1980s. Maria 
was responsible for providing food for the family, and was often feeding her cunhados 
(brothers-in-law), in addition to her husband and children. She recalled “walking, 
walking” all over the city to find stores stocked with goods that she could buy between 
                                                        
52 Maria believed the family left due to the uncertainty about their future in Mozambique 
and their discomfort with the changes afoot, and perhaps because they did not feel safe as 
they witnessed violence and destruction of Portuguese property around them.  
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monthly rations. For a while, she was feeding nine mouths.53 She would cook once a day, 
at lunch time. Henrique would get mad at her and hit her when she failed to cobble 
together a meal that pleased him during those lean years. Other women I spoke with 
shared similar stories about the challenge of finding provisions and being subject to harsh 
treatment by male family members when meals were small or unsatisfying.54 It was 
during this period of shortage that Henrique, around 1985, went to live with another 
woman. Maria had to stay with the children. She had a machamba (farming plot) that 
helped her get by, but she also continued to develop her business ventures to stay afloat.  
A lot had transpired in 1985 that, according to her divorce papers, made for a 
                                                        
53 Interviews yielded conflicting information about how rations were apportioned based 
on family size, which speaks to the somewhat haphazard (or, flexible) rules for 
participating in the rationing program. Everyone had to register as a resident of the city to 
get a ration card (cartão de abesticimento). Olivia Torres said it took her a month before 
getting her cartão after moving to the city with her family in the early-1980s. Newspaper 
coverage of the state food stores corroborate information that I gathered in interviews that 
state-run food stores (lojas de povo) often functioned outside the formalized rules and 
regulations. How many rations a family could get probably often depended on who was 
working at the lojas and how they understood and enforced the rationing procedures. I 
presented this material in an unpublished paper in 2016: Lilly Havstad, “Whose ‘Tempo 
de Fome’? Provisioning Maputo City and the Socialist Experiment in Independent 
Mozambique, 1975 to 1990s,” Working Paper presented at the 2016 American Historical 
Association Annual Meeting in Atlanta, 8 January 2016.  
54 Another woman I spoke with, also named Maria, talked about an abusive older brother 
who expected to eat even when he did not provide her money to buy provisions. 
Interview with Maria Jesus, 21 April 2015, Maputo. Such male expectations about the 
gendered patterns of provisioning food have been documented widely in southern Africa. 
See, among others: Elias Mandala, The End of Chidyerano: A History of Food and 
Everyday Life in Malawi, 1860-2004, (Portsmouth: Heinemann, 2005); Arianna Huhn, 
“Sustenance and Sociability: Foodways in a Mozambican Town,” (PhD diss., Boston 
University, 2013) and; Megan Vaughn, The Story of an African Famine: Gender and 
Famine in Twentieth-Century Malawi, (Cambridge and New York: Cambridge University 
Press, 1987).  
  266 
major turning point—the “happy home” became a “hellish home.”55 That year Henrique 
lost his job. One night, he completely lost control and began beating Maria over the head 
with a pan. She wound up in the hospital with extensive injuries, some of which led to the 
loss of her fertility. She sustained brain damage, the worst of which she mostly recovered 
from, but only after years of psychiatric care. Maria’s doctors were alarmed by the extent 
of her injuries and began encouraging her to leave her husband. One of her doctors, a 
Cuban, counseled her about the abuse she was experiencing, and the suffering it was 
causing her.56  
In his coming and going, Henrique continued to physically abuse Maria. It was 
not until 1992 that she finally decided to leave Henrique. When I asked Maria why she 
didn’t leave him sooner, she sighed. “I stayed, I stayed, I stayed…” (“fiquei, fiquei, 
fiquei…”) for her children.57 Maria did not talk about her biological children in much 
detail at all. With some prying on my part, it became clear that she was fairly estranged 
from her three biological children, though she would see them on occasion. When she 
                                                        
55 “Certidão,” Tribunal Judicial da Cidade de Maputo, October 1, 1996. Maria shared her 
divorce papers with me at the end of our second interview together at her house. She 
wanted me to see the legal document that granted her freedom from more than twenty 
years of marriage to a physically and emotionally abusive man. She also showed me a 
photograph of herself in front of the court house on the day that her divorce was finalized 
in 1998. Regrettably, I did not think to ask for a copy of that photograph.  
56Several Cuban doctors arrived to work in Mozambique after independence when most 
of the colonial-era doctors left or were forced to leave. The psychiatric support services 
that Maria was receiving at the hospital were relatively new, and became an important 
component of the work of a growing number of women’s organizations, local and 
international, as the late 1980s marked a new era of international aid and NGOs moving 
into Mozambique to help the country recover from the ongoing civil war. 
57 Interview with Maria Dimande, 27 August 2015.  
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left, she felt they were old enough to survive without her.58 She had also met Paulo, who 
helped her find the confidence to finally leave Henrique in the 1990s.  
Paulo and Maria actually met through her work as a counselor (conselhadora). In 
the early 1980s, Maria became interested in finding more meaningful work for herself. “I 
wanted to help others who were suffering,” because she was suffering, too. A friend took 
her to Hospital Central to volunteer for a few days. Out of this experience, watching and 
learning from doctors, nurses, and staff caring for patients at the hospital, Maria began a 
new work venture as a self-employed counselor (conselhadora) first paying house visits, 
and eventually, building a business out of the spare bedroom in her current home. Though 
the details Maria provided were fuzzy, her practice grew out of an initial arrangement 
with the hospital to conduct home visits to patients, and may have been a part of new 
healthcare initiatives in partnership with Cuban physicians and counselors working at the 
state hospital during the socialist era. Maria continues to practice as a self-taught 
conselhadora,  providing counseling (aconselhamento) that includes massage, nutritional 
and emotional support, and advising patients seeking relief from various physical and 
emotional afflictions.  
Paulo and Maria met when she paid him a home visit to help him get relief from a 
bad bout of constipation! “He had a BIG belly!” she said of Paulo when he first sought 
her help. She made house visits and helped him change his diet, to eat lighter foods, and 
foods with more fiber such as fruit, matapa, and cacana (seasonal curry dishes made with 
                                                        
58 According to her divorce papers, her children were 18, 16, and 14. 
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coconut milk, pounded peanut and sometimes a touch of piri piri).59 Over some time, 
Maria and Paulo became close friends. Paulo came to know intimate details of Maria’s 
own pain and suffering at the hands of her husband, Henrique. As time went on, and 
Maria continued to endure Henrique’s abuse, Paulo began to, along with her doctors, 
encourage Maria to leave Henrique. When she considered her options, she did not know 
where she would go if she left Henrique. Paulo suggested that she could move in with 
him, into the second bedroom of his apartment in central Maputo. In our conversations, 
Maria was adamant that they were just friends. “We talked about everything, and he was 
just a very close friend.” But she also knew that people talked. Once again, Maria’s 
reputation was at stake. But in 1992, with her children now old enough to be without their 
mother, Maria finally felt as though she could choose to leave her marriage. That year she 
moved in with Paulo. From there, a romance developed. Maria filed for divorce from 
Henrique in 1996, and it was finalized two years later.  
In 2003 Maria married Paulo, a man whom she described as her best friend. Maria 
was coy, but not shy, about her relationship with Paulo. From the outside, it seems 
possible, or even likely, that they had formed some kind of deeper bond than she wanted 
to share with me, prior to her decision to leave Henrique in 1992. Maria was aware of 
that perception in her statement that “people would talk,” about her and Paulo, even 
though, she asserted, they were just very close friends. But eventually, they developed a 
kind of intimacy that Maria had never known or experienced with Henrique, the only 
                                                        
59 Matapa is made with pounded cassava leaves while cacana is a small, local leafy green 
with a bitter taste known to be very healthy. Specifically, it is good for digestion and, for 
nursing mothers, producing breast milk.   
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other man she had ever been with. Given Maria’s strong Catholic faith, and the 
importance of her reputation—factors that shaped her decision to marry Henrique in 
1974—it was no small decision to leave her husband to live with another man after nearly 
twenty-years of marriage. At the end of our second interview, Maria shared her divorce 
papers with me, to show me the documents that made their separation “legal.” She also 
shared a photograph of herself standing in front of the courthouse on the day her divorce 
was final. It was, and continues to be, a proud moment in Maria’s life that she achieved 
after a lot of “suffering,” and a lot of hard work to be able to pay her divorce fees.  
Maria’s story was one of several that I heard through conversations with women 
in Maputo during my fieldwork—stories that highlighted failed marriages, separation, 
and divorce as major life events that created both economic instability but also emotional 
relief for women who felt unhappy, abused or otherwise treated badly by their husbands.  
In many ways, Maria was the kind of modern woman that Frelimo idealized for a new 
Mozambique: she spoke Portuguese, she was married and held strong Catholic values of 
a woman’s chastity that fit well with Frelimo’s vision of the chaste, modern woman. And, 
she wanted to work to relieve others’ suffering. Henrique, on the other hand, represented 
the kind of exploitative and abusive antithesis to the Homem Novo that would come up in 
newspaper discussions and Frelimo rhetoric about liberating women from exploitative 
marriages. Men like Henrique who married multiple women for their reproductive 
capabilities were anti-modern within continuing debates about the problem of polygamy 
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and lobolo as exploitative marriage practices (see Chapters I and II).60 Henrique resisted, 
often violently, Maria’s financial sensibilities and independence, even though her ability 
to earn money kept her family fed during the tempo de fome.  But her economic pursuits 
not only helped shape her sense of security and independence, they also helped her find 
meaningful work as a self-employed woman with a good reputation of helping others. 
Maria had a sense of purpose in her work as what we might consider a modern healer. 
She also found a loving husband who supports the work that is so meaningful to her. 
Maria’s desire to help others goes back to the values instilled in her by her father 
and the Catholic Church. She remembered her catechism class as a child, and shared fond 
memories of her life at the mission more generally—especially the Easter celebrations 
there. Through her mission education she learned the “principles of being Catholic” 
including the Ten Commandments and how to live well (“fazer estar bem”) including 
practices such as visiting the sick and feeding the hungry. “Live by the commandments, 
and you’ll live well. And, you have to work,” Maria explained.61 Though she later left the 
Catholic Church, it was not because she lost faith, but because she no longer felt 
welcome there. She felt she was being discriminated against for her counseling and 
massage work. Finding a new church community was a relief, and she continued to 
practice the principles of a good life helping others—both in her work as a counselor, but 
also in her spare time volunteering with her church group, much like many middle-class 
Mozambican women of faith that I met while living in Maputo. 
                                                        
60 See for example, Alexandre Boane Mali, “Emancipação da mulher,” Tempo, 21 May 
1978. 
61 Interview with Maria Dimande, 27 August 2015, Maputo.  
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Love and liberation 
Scholars of Africa have documented a long tradition of romantic love on the 
continent.62 In southern Mozambique, Heidi Gengenbach documented romantic love as a 
driving force for Shangaan-speaking women who sought intimate relationships with the 
growing presence of Portuguese and other white foreigners at the turn of the twentieth 
century.63 Her work in the region complements work elsewhere on the continent, such as 
Daniel Jordan Smith’s findings in southeastern Nigeria that historically, and contrary to 
earlier scholarly assumptions, romantic love is not necessarily “in conflict with and 
displacing marriage’s function as a mechanism of exchange between kin and 
communities.”64 Gengenbach’s findings also point to a more complex set of power 
relations between men and women, even in arranged marriages, than the prevailing 
assumption (among early feminist scholars, Frelimo leadership, and the OMM in the 
early socialist period) that marriage for exchange between kin and communities were 
inherently oppressive of women.  
However, research on love in Africa has also shown that public discourse about 
love as a “modern” concept emerged in post-World War II settings, and became of 
increasing concern in the global context of women’s liberation and new media 
consumption of the 1960s, 1970s, and 1980s. Public discourse surrounding changing 
ideas of courtship and “modern” love in Maputo follow this general timeline from the 
                                                        
62  Cole and Thomas, Love in Africa. 
63 Gengenbach, “‘What my heart wanted.’” 
64 Daniel Jordan Smith, “Managing Men, Marriage, and Modern Love,” in Cole and 
Thomas, Love in Africa, 159. 
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emerging discussions in the women’s pages of O Brado Africano after World War II (see 
Chapter II) to the debates among middle-class Mozambicans discussed in the pages of 
Tempo in the 1970s and 1980s. Among key, emerging middle-class perspectives in this 
period was the importance of dating and courtship so that young men and women could 
find the right partner, without parent or elder consent or interference. Within these 
debates, generational differences surfaced as young folks expressed frustration with 
meddling parents while older generations felt they had wisdom to offer to, at least, help 
guide their children into loving and healthy marriages.65  
When Tomás F. Mandlate, a student at the Escola Industrial Primeira de Maio in 
Maputo, wrote to the editors at Tempo he was interested in furthering the conversation 
about loving relationships raised by another reader’s letter published on 27 November 
1977. Tomás felt it was important that Mozambican youth understand the meaning of 
love, beyond overly romanticized depictions imagined by “romantics.”66 Tomás believed 
that “true love” is based in a “firm resolution” between two people, “by two hearts,” a 
commitment not taken lightly, but upon serious reflection, with the goal of working to 
make each other happy, beyond feelings of passion (paixão). To Tomás, the issue was 
relevant to the work of “reconstruction of the country.” He wrote, “in this phase of 
reconstruction of the country, all youth should know what dating is, and why to date,” to 
find the right partner. He warned (his male readers) that there are still girls out there that 
                                                        
65 See, for example: “Namoro,” Tempo, 21 May 1978; Carolina João Mavie, “Qual será a 
minha finalidade?” Tempo, 12 March 1978. For more on the debates among readers of 
Tempo in the 1970s-1980s, see Jacimara Souza Santana, “Reinvenções de Emanciapação 
Feminina na Revista Tempo,” Estudos Moçambicanos, no. 23 (2014): 173-191. 
66 Tomás Mandlate, “Problemas da juventude: o namoro,” Tempo, 11 December 1977. 
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play games, who are not serious about love or getting married. He suggested that youth 
were “students” and parents were the “educators” who were responsible for teaching 
youth to understand the weight of a loving, committed relationship. Parents, he argued, 
should let kids know that they are allowed to fall in love, and not stand in the way, but 
also be aware that their children are dating, to guide them to make good decisions.67  
The male editors disagreed with Tomás’ assertion of a parent’s duty to weigh in 
on their children’s love lives. They argued that historically, parents’ interjections into 
their children’s relationships had mostly negative consequences. Such as “premature 
marriages” of “children ages 12, 13 or 14 years old marry on the advice or obligation of 
the parents. Single mothers are the result of when girls are sexually repressed by 
‘puritanical’ parents, leading them to engage in risky sexual behavior.” They added that 
not all love has to lead to marriage. They offered counsel that youth could fall in love and 
explore a relationship before committing to marriage, and this would be good to prevent 
marriages from ending in divorce.68  
Despite the various disagreements about if and how parents should involve 
themselves in their children’s love lives, these discussions point to an opening up of ideas 
about dating before marriage, as a way to encourage loving relationships, and the 
freedom or autonomy to choose the right partner for reasons of love, rather than for 
reasons of exchange, as the “traditional-feudal” practices of polygamy and lobolo were 
often understood (as forms of arranged marriages, often involving young, inexperienced 
                                                        
67 Ibid. 
68 Editorial Response to “Problemas da juventude: o namoro,” Tempo, 11 December 
1977. 
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or naïve girls, that promoted marriage as a form of exchange, at the expense of love). But 
for Maria, where she came from (“lá na minha terra”) choosing a man to marry was an 
option that presented far too many risks to her moral reputation and sense of self, not to 
mention a betrayal of her Catholic and family values. It took her over twenty years and 
raising three children before Maria found her way out of her abusive marriage. Frelimo’s 
notion of a major rupture from the past, and popular support for immediate change in 
gender relations and marital practices for the emancipation of women, were met with 
resistance from middle-class men, often violent.  
 
Conclusion 
The significance of Maria’s story and the struggle among men and women over 
the meaning of “women’s liberation” in socialist Maputo is captured in Mozambican 
author Paulina Chiziane’s prize-winning novel The First Wife: A Tale of Polygamy. The 
novel explores multigenerational gender conflicts over women’s position in urban 
society, in matters of marriage, love, and work, in 1990s Maputo. The novel, written by 
Mozambique’s first published female novelist and set in Maputo after the end of the civil 
war, centers on a middle-class woman named Rami who comes to learn that her husband 
of twenty years, Tony, a police chief in Maputo, is a secret polygamist with four other 
wives with children, and a lover.69 The novel follows Rami, a mother of five, as she 
grapples with the implications of her discovery of the multigenerational, cultural, and 
                                                        
69 Originally published in 2002 in Portuguese with the title Niketche: Uma História de 
Poligamia, Chiziane’s novel won the José Craveirinha Prize in 2003.  
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political roots of contemporary gender relations and conflicts in urban Mozambique, as 
though her eyes were opened by her husband’s infidelity in a way that was both liberating 
and deeply unsettling.  
Chiziane’s novel also explores the gendered responses from mothers, fathers, in-
laws, and other family and friends in a dramatic and often humorous story about the 
tensions between men and women surrounding expectations of heterosexual love, sex, 
marriage, work, and the meaning of women’s liberation in postcolonial Maputo. Rami 
was particularly disappointed by her father’s “macho” response to her complaints of her 
husband’s philandering. According to her father, it was Rami’s own fault if Tony was 
chasing other women. He added, “Women nowadays talk a lot about this thing called 
emancipation. You talk too much, Daughter. In my day, women weren’t like that.”70 Like 
critics of OMM who wrote to Tempo in the 1970s and 1980s, Rami’s father felt that 
women’s “emancipation” had negative consequences that upset the patriarchal order of 
home life in which women were expected to please their husbands in quiet, subservient 
ways. Rami went to her mother who comforted her, while they both lamented their less-
than status as women, and as mothers. “Mothers, women. Invisible but present…The 
sealed trunk, hidden in this old heart of mine, has been opened today to reveal the mantra 
of past generations. Women of yesterday, today, and tomorrow, intoning the same 
symphony, without hope of change.”71  
Rami goes on to establish solidarity and friendship with Tony’s other wives. 
                                                        
70 Chiziane, The First Wife: A Tale of Polygamy, trans. David Brookshaw (New York: 
Archipelago Books, 2016) 140. 
71 Chiziane, The First Wife, 146-147. 
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Together, they plot for revenge. Though his job as police chief was a respectable one, his 
salary was not enough to support all of his wives and children living in homes dotted 
around the city. Rami convinces the other wives to formalize the polygamous family 
through lobolo in order to assert their rights as wives. They created a system for sharing 
Tony on a time schedule, and meanwhile come to form emotional and economic bonds as 
the wives support one another in their entrepreneurial pursuits to attain some financial 
independence and economic security. Like Maria, forging new entrepreneurial paths to 
financial freedom was a key transformation in the fictional lives of the women in 
Chiziane’s novel. The novel then, can be viewed as a rich historical source, and middle-
class feminist critique of the insincerity, hypocrisy, and ultimately, failure of the “anti-
obscurantist” state rhetoric—“down with polygamy!...Down with the culture of 
backwardness!”—that framed Frelimo’s ideological vision for modernizing independent 
Mozambicans in the 1980s. 
Paulina Chiziane, born in 1955 in Gaza Province and later moved to Lourenço 
Marques, was among a generation of urban, middle-class women who pursued new paths 
of social mobility in postcolonial Mozambique. Her novel brings together many of the 
themes, events, experiences, and emotions that women of her (and Rami’s) generation—a 
liberated generation—shared with me in conversations and interviews in Maputo in 2014-
2015. I have focused on Maria’s story in this chapter because of the level of intimate 
details she provided to me in our conversations, giving us a glimpse of the (sometimes 
violent) resistance women faced from their husbands to their pursuits to live better, 
“liberated” lives. Such intimate details, as historian Paulo Israel notes, are rarely located 
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in the written historical record, and challenge the official narrative of Frelimo’s 
“liberation script” of women’s equality in postcolonial Mozambique.72  
As previous chapters demonstrated, “traditional” marriage practices (including 
polygamy and lobolo), assimilation, Christian morality, and female sexuality were 
persistent topics of discussion among urban, Portuguese-speaking middle-class men and 
women, and shaped unresolved colonial era debates over what it meant to be a member of 
modern, urban society. 73  Frelimo adopted an official view that polygamy and lobolo 
were exploitative marriage practices that had to be abolished in the name of women’s 
liberation and the party’s embrace of the nuclear family ideal for a new, modern 
Mozambique.74 Despite the Frelimo rhetoric of rupture from the colonial past (see 
Interlude) that infused the state’s modernizing vision for a liberated Mozambique, the 
introduction of official policies to combat “obscurantist” practices such as polygamy and 
lobolo did not resolve colonial-era debates over the value of “tradition” in postcolonial 
                                                        
72 Paulo Israel, “Lindungumbwe: Feminist Masquerades and Women’s Liberation, 
Nangade, Mueda, Muidumbe, 1950s-2005,” Kronos, no. 39 (2013): 204-29. The 
“Liberation Script” was coined by João Paulo Borges Coelho, "Politics and 
Contemporary History in Mozambique: A Set of Epistemological Notes,” Kronos, no. 39 
(2013): 204-29. 
73 Starting around the mid-late 1980s the OMM began using this term, “traditional 
marriage” more widely in its publications in an effort to better capture the regional 
diversity of practices and better account for the fact that lobolo and polygamy were not 
practiced across the country, but were specific to southern patriliny. See: Signe Arnfred, 
““Family Forms.” Also see: Lei no. 10/2004, Boletim da República: Publicação Oficial 
da República de Moçambique, no. 34, 25 August 2004. 
74 Like Julius Nyerere and his Ujamaa policy in Tanzania that propped up the nuclear 
family unit within Tanzanian Socialism. Nyerere did not outlaw polygamy, though Priya 
Lal shows that it was a subject of popular debate. Priya Lal, African Socialism in 
Postcolonial Tanzania: Between the Village and the World, (New York: Cambridge 
University Press, 2015), 114-119.  
  278 
modern Mozambican society. Instead, middle-class debates over courtship, “traditional” 
marriage practices, and family life persisted within a new framework of women’s 
liberation, economic development, and the making of a postcolonial nation-state.75  
Frelimo’s attempts to create an unambiguous script for gender equality reflected a 
real desire and commitment to creating a more egalitarian Mozambican society. My 
critique of the state’s rhetorical commitment to “women’s liberation” is rooted in my 
analysis of the scientific modernity that Frelimo embraced, to which men and women 
were often resistant, subverting it in various ways including by continuing to practice 
polygamy and lobolo in the south, and female initiation rites in the north, among other 
“traditions” such as consulting curandeiros (traditional healers). Mozambicans, like 
Maria, continued to practice their religions while forging new kinds of religious 
“traditions.”76 All of these “traditions” have indeed proven to be extremely flexible and 
adaptive in Mozambican society, and elsewhere on the continent, even among middle-
class Mozambicans, despite colonial and postcolonial efforts to suppress or eradicate 
                                                        
75 Isabel Casimiro argues that Frelimo’s anti-obscurantist politics was never clearly 
defined while she and other scholars have shown that lobolo and polygamy (as well as 
initiation rites and other “traditional” practices surrounding female sexuality and 
marriage customs) continued to be practiced by Mozambicans through this era of 
Frelimo’s anti-obscurantist politics. Isabel Maria Casimiro, “Samora Machel e as relações 
de gênero,” Estudos Moçambicanos, no. 21 (2005): 55-84. Ana Bénard da Costa has also 
published important work on the multiple family configurations and marital practices in 
contemporary Maputo. See: Ana Bénard da Costa, “Gênero e poder nas famílias da 
periferia de Maputo,” Lusotopie, XII, no. 1-2 (2005): 203-216. For more historical 
perspectives see: Signe Arnfred, ““Family Forms” and; Heidi Gengenbach, “‘What my 
Heart Wanted.’” 
76 Harry G. West, Kupilikula: Governance and the Invisible Realm in Mozambique, 
(Chicago: The University of Chicago Press, 2005); Israel, “Lindungumbwe.” 
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“tradition” in the pursuit of modernity. The next and final chapter continues to explore 
shifting gender relations and struggles over the role of “tradition” in modern, post-
socialist Mozambique. The final chapter will bring the story of the making of a 
Mozambican middle class into the present era with ethnographic reflections on more 
recent transformations in women’s aspirations and gendered struggles for social and 
economic inclusion in modern Mozambique and the world.
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CHAPTER V 
Visão and Middle-Class Optimism in Twenty-first Century Maputo 
   
 
In 1997, South African owned Shoprite opened its first store in Maputo, 
Mozambique. Newspaper coverage of the event promised more food and new low prices 
for a city in recovery from the economic destruction of fifteen years of civil war. Over 
the next two decades, Maputo witnessed the arrival of several more South African-owned 
businesses including Super Spar, the big box retailer Game, and a Woolworths where the 
marketing of upscale, pseudo-artisanal foods has translated to an over-priced, poorly 
stocked storefront mostly attracting foreign expats and a handful of local elite shoppers. 
Major international brands such as Spain’s fashion retailer, Mango, have also arrived in 
the city with the construction of a handful of upscale malls in recent years. These days, 
with a rising skyline reflecting the influx of foreign investments in luxury retail and 
commercial space in downtown Maputo against a backdrop of sprawling, poorly serviced 
subúrbios, the specter of inequality in Mozambique’s capital is striking. And yet, the flow 
of people, goods, and aspirations circulating between these historically intertwined spaces 
of privilege and poverty, are markers of a dynamic if not precarious middle class in 
twenty-first century Maputo.  
This final chapter examines Mozambican middle-class aspirations for better lives 
than generations past, especially among women, in twenty-first century Maputo. A new 
generation of urban Mozambicans seek material and social inclusion in a contemporary 
era of apparent plenty, while managing the rising costs of living and uncertainty of a 
fragile, aid-dependent post-socialist state. Urban middle-class and aspiring middle-class 
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Mozambicans have been eager to pursue a rigorous education, hard to come by as the 
public education system falls behind and underpaid teachers and professors are 
overwhelmed. Paying for private education is an attractive alternative for the city’s 
wealthier elites, but out of reach for most middle-class families. Living a better life has 
also meant pursuing ambitions for homeownership (typically by building, rather than 
buying, a new home), buying a car for greater freedom of movement in and beyond 
Mozambique, and improving the conditions of life for Mozambicans more broadly. 
Middle-class Mozambicans also desire supportive and loving partners for marriage. 
Among several married women I spoke with, improving relationships with their husbands 
to have more autonomy to pursue their ambitions outside of family life, was a recurrent 
theme, and is one that I focus on below.  
Notably, all of these aspirations speak to contemporary desires for autonomy 
which, I argue, is reflective of the post-socialist era in which the state has moved away 
from colonial and socialist era ideologies to create a “civilized” or “unified” citizenry in 
the name of “progress” and “development.” To put it bluntly, but hardly as an 
endorsement of the “neoliberal” state, Mozambicans in the twenty-first century have 
enjoyed more room to, in Samora Machel’s words, “be who we are.” At the same time, 
and as Jason Sumich has also pointed out in his work on Maputo’s politically connected 
upper middle class and elites, self-perceptions of middle-classness rely on the formation 
of new boundaries of belonging in the twenty-first century Mozambican capital. 
Indeed, drawing boundaries of class distinction often framed the way middle-class 
Mozambicans positioned themselves within the social hierarchy of contemporary 
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Maputo. Some of those distinctions were formulated in relation to generations past 
(living with running water, electricity, and eating meat, for example, were markers of 
being better off than past generations who had less varied diets, rarely ate meat, and lived 
in caniço and zinc houses without running water or electricity, or who lived do mato, in 
rural areas). Men were more likely than women to make stereotypical references to the 
uneducated, rural poor in marking their urban middle-class positionality. Others 
articulated their middling status by way of comparison to those they perceived to be 
better or worse off in the present landscape of inequality in Maputo. But what was 
especially interesting was the local concept of visão that emerged in my conversations 
with women. Women described visão (“vision”) as a personal characteristic, or 
orientation to life, necessary for being successful in pursuing ambitions for a better life. 
Having visão meant having the foresight and fortitude to pursue ambitions for better 
lives, especially during challenging times such as illness or death in the family, or the 
shock of rapidly rising costs of living in the city. The term was sometimes, but not 
always, connected to a Christian faith.  
I argue that the feminine concept of visão speaks to a middle-class optimism 
about the future that builds on a history of women’s adaptability to challenging, and 
changing, circumstances.1 I argue, further, that middle-class women have found new 
                                                        
1 Several scholars have documented women’s flexibility and adaptability to changing and 
difficult life circumstances in Mozambique and the wider region. My argument here is 
informed by my own interviews, conversations, and observations with women in Maputo 
during fieldwork, and supported by works including, but not limited to: Jeanne Penvenne, 
Women, Migration, and the Cashew Economy in Southern Mozambique: 1945-1975, 
(Boydell and Brewer, 2015); Heidi Gengenbach, Binding Memories: Women as Makers 
and Tellers of History in Magude, Mozambique, Electronic book, (Columbia University 
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spaces for autonomy to overcome barriers to their ambitions to pursue education, 
meaningful work, and fulfilling lives. But, despite their efforts to exert greater autonomy 
by distancing from husbands, for example, women continue to experience a particular set 
of challenges in balancing their educational and professional ambitions with the pressures 
of caring for husbands, children, aging parents, and other family, especially during times 
of illness.  
Why is it important to center women’s aspirations for better lives in this closing 
chapter in a history of the making of a Mozambican middle class? In an era in which the fight 
for women’s rights became a core component of the global human rights discourse, (a 
discourse rooted in ideologies of “progress,” and “development”), Maputo in the 1990s 
became host to numerous local and international organizations committed to alleviating the 
particular challenges that Mozambican women faced in recovering from the violence and 
economic destruction of the overlapping socialist era and civil war. (Scholars estimate that 
one million perished and millions more were internally and externally displaced by the war.) 
Promises of democratization with the signing of the Peace Accord between Renamo and 
Frelimo in 1992, and the arrival of international human and women’s rights organizations 
alongside the creation of local organizations including the Forum Mulher (Women’s Forum), 
created conditions in which feminist activism in Maputo would become a main concern 
among urban, middle-class women as academics, writers, political leaders, caretakers, and 
                                                        
Press: Gutenburg-e, 2006); Kathleen Sheldon, Pounders of Grain: A History of Women, 
Work, and Politics in Mozambique, (Portsmouth, NH: Heinemann. 2002) and; Arianna 
Huhn, “Sustenance and Sociability: Foodways in a Mozambican Town,” (PhD diss., 
Boston University, (2013). 
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advocates for the urban (and rural) poor.  
Frelimo’s socialist-era rhetoric of women’s liberation had produced new, sometimes 
violent, and unresolved tensions over the position of women in urban society (see Chapter 
IV). The wave of feminist activism in 1990s Maputo sought to establish a new legal 
framework to finally address women’s rights in the domestic sphere, such as protections for 
women against domestic violence, establish women’s land rights, and put in place legal 
protections for single mothers, who, during and after the war, had an increasingly visible 
presence in the postcolonial capital. Though ultimately unsuccessful, activists also hoped to 
finally resolve the question of polygamy in modern Mozambique. I contend that this new 
wave of urban feminist activism must be located within the history of middle-class formation 
in the post-socialist era of democratization if we are to understand the persistence of 
unresolved gendered conflicts and debates among the middle class over what it means to be 
modern, to “progress,” and to “develop” Mozambique in the twenty-first century. 
 
Economic Recovery and the So-Called Neoliberal Turn 
 
Mozambique in the 1990s was emerging from over a decade of destruction, 
violence, and shortage (tempo de fome, see Interlude and Chapter IV) of the civil war 
years. The economic recovery effort began in the mid-1980s when the Mozambican 
government began to gradually move away from its socialist platform in order to open up 
its markets to western trade, investment, and aid. In 1987 the Frelimo government 
approved and passed a comprehensive economic rehabilitation package, the Programa de 
Reabilitação Económica (PRE) which marked the formal and expansive agreements with 
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the International Monetary Fund and World Bank. Passage of PRE ushered in the era of 
structural adjustment in Mozambique. As part of the deal with the World Bank and IMF, 
Mozambique’s government agreed to begin privatizing all nationalized industries and 
open the markets to western trade. State stores and many of the cooperativas (see 
Interlude) were dissolved, though some survived this transition.2 The government relaxed 
price controls on basic goods, but maintained some, such as the prices of bread and 
petrol. Mozambique was now under the leadership of a new president, Joaquim Chissano, 
following the death of Samora Machel in a plane crash in late 1986 (for which the South 
African apartheid government was responsible).   
Privatization was not an immediate or total process of economic reform in 
Mozambique. Some scholars actually identify the beginning of the “erosion of the state 
sector” around 1983 after Frelimo’s Fourth Party Congress, with further economic shifts 
following the Nkomati Accord with South Africa in 1984.3 But, while PRE was passed in 
                                                        
2 Jocelino Sitoe, “Cooperativas de Consumo: A reactivação está a ser difícil,” Tempo, 11 
September 1994. 
3 Pitcher, Transforming Mozambique, The Politics of Privatization, 1975-2000, (New 
York: Cambridge University Press, 2002), 101. Pitcher uses Rona-Tas’ distinction 
between the “erosion of the socialist economy and the transition to a capitalist one” to 
distinguish the 1983-1990 period from the post-1990 period of privatization in the case of 
Mozambique. In some ways the opening of Mozambique’s markets alleviated the 
problem of food shortages in the city discussed in the Interlude and Chapter IV. But what 
this new era also brought with it was an influx of foreign aid workers and with them the 
worsening problem of money. The influx of aid and development workers in the city after 
the mid-1980s, with their increased spending power and foreign currencies, formed a part 
of the new urban elite alongside the Frelimo political leadership class (see Interlude), and 
contributed to the devaluation of the already weak national currency, the metical. Many 
imported foods and other goods remained out of reach for most middle-class and poor 
Mozambicans during this transition, and, arguably, into the present. The IMF terms of 
privatization of Mozambique’s industries and the dismantling of the state system of 
distribution of goods in the city seemingly failed to account for the direct economic 
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1987, it wasn’t until the 1990 Constitution that the government had abandoned all 
socialist language, and not until the early 1990s that Mozambicans really began to feel 
the effects of industries being sold off by the state into private and corporate ownership.4 
This chronology also generally complements what I gathered from interviews with 
residents of Maputo, although people I spoke with tended to recall transformations they 
experienced in their lives loosely, and rarely in a clear chronological order. This may 
have been a product of the difficulty in jogging one’s memory in the interview setting, 
but it also reflected the rapid transformations of Mozambique’s economy between 1975 
and the 1990s. Furthermore, people I spoke with more often marked changes in terms of 
personal or family events—particularly losses such as the death of a child, husband, 
parent, separation or divorce, or changes on one’s employment status. 
In the process of privatization, once again, Mozambicans had to reconsider their 
relationship to the state. While the term “neoliberal” is often used to refer to the post-
socialist Mozambican state, Anne Pitcher argues that the era since the late-1980s in 
Mozambique is more accurately described as one of privatization alongside continued 
government regulation, subsidies, including price controls of basic goods such as bread, 
petrol, and urban transportation.5 However, despite these price controls, and as a result of 
                                                        
impacts of the growing expat community and its relative wealth, status, and spending 
power in the city. 
4 Anne Pitcher, Transforming Mozambique. This was the case in part because of the 
ongoing civil war. Recovery would not be possible until after the Rome Peace Accord 
was signed in 1992, putting an end to the violent conflict.  
5Ibid. It is worth noting that rising bread prices, regulated by the state, often yields 
significant popular backlash. In 2010 and again in 2012 violent riots broke out in the city 
that resulted in the state’s reversal of its decision to raise bread prices. More recent efforts 
to raise bread prices continue to be met with anger and frustration among urban residents. 
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the state’s abandonment of national industries that many Mozambicans came to associate 
with the role of government in socialist Mozambique, the politics of privatization since 
the late-1980s have fueled Mozambican frustrations with continually unmet promises of 
“progress” and “development” of the Mozambican economy and society. 
By the 1990s journalists were documenting the impacts of privatization in 
Mozambique and along with them, a new set of challenges for local industries. Tempo, in 
its particular form of exposé and photojournalism, covered the local fishing industry 
particularly often. As an industry that had long been competing with international and 
corporate interests in the region, it represented the struggle that local industries faced in 
their expectations of being integrated into the new economic reality. In early January 
1995, three years after the signing of the Rome Peace Accord and eight years since the 
passage of the new economic plan (PRE), Tempo reported on the local and mostly 
artisanal (small scale) fishing industry in Maputo as an example of the state’s failure to 
support important industries during this difficult period of economic reforms. The report 
also speaks to the more critical tone of the independent news journal in the 1990s 
compared to its earlier alignment with the Frelimo government in the 1970s and 1980s, 
while also highlighting primarily male perspectives and experiences, even though women 
were (and are) active in the local fishing industry. 
Journalist Jocelino Sitoe and photographer Alberto Muianga documented and 
interviewed male fisherman, young and old, who were struggling to turn a profit on their 
                                                        
Despite resistance, bread prices have risen significantly since I completed fieldwork in 
2015. See: Epilogue.   
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fishing activities in the Maputo Bay. Muianga and Tempo sought to establish the acute 
struggle of small-scale fisherman in Maputo Bay. According to the journalists, the 
challenges fishermen faced were caused by the removal of government support to the 
artisanal fishing industry in the implementation of the PRE. Based on their interviews 
with fishermen, the Tempo journalists took the position that it was the state (o Estado) 
that was responsible for the rising production costs and falling profits for small-scale 
fishermen. Armando Bila, an artisanal fisherman who had been in the business in the 
Macaneta bay since the 1960s, felt the lack of government support for the small-scale 
fishing industry. “The prices are killing us,” he remarked.6 Another fisherman, Dumba 
Chivuleca, stated: “We don’t know anything but fishing,” indicating it was the only 
livelihood he knew. He added feeling that “it is the obligation of the State to intervene to 
stimulate the development of the [fishing] sector.”7  
According to these concerned Mozambican men, the state and its Economic 
Rehabilitation Program (PRE), not structural adjustment policies of the World Bank and 
IMF, were responsible for the challenges of transforming Mozambique’s political 
economy in the 1990s. Of course, agreeing to these new policy terms in exchange for the 
bank loans was a central part of the PRE. But, at a local level, Mozambicans were 
holding the state accountable for ensuring lower production costs and supporting local 
food production to serve the urban fish market and its consumers, not the requirements of 
                                                        
6 Jocelino Sitoe, “Peixe: Cada vez mais inacessível ao consumidor…,” Tempo, 29 
January 1995. 
7 Ibid.  
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the IMF and World Bank.8  
Nonetheless, scholars have done important work to debunk the bad economics 
that informed the era of structural adjustment marking the “neoliberal” turn of the late-
1980s.9 Particularly important work by Jeanne Penvenne has shown how international 
financial institutions failed to account for the small-scale producers in their bullish 
economic reforms and how such oversight disproportionately impacted women. She 
explains that, for example, the World Bank’s demands in the 1990s that Mozambique 
reduce tariffs on the export of raw cashew nuts to supply the processing industry in India 
effectively crippled local (and international) investment efforts to recover the once 
globally dominant Mozambican cashew industry. The World Bank economists argued 
that encouraging the sale of raw cashews would increase Mozambique’s global market 
share. Not only did these economists underestimate the reduction in export value of raw 
nuts on the global market in the early 2000s, it also overlooked impacts on the once 
dynamic Mozambican cashew processing industry that employed mostly women in 
Maputo between the 1950s and early-1970s. Among several other important 
contributions, Penvenne ultimately shows that Frelimo’s nationalization of the cashew 
industry in the 1970s was not to blame for the eventual collapse of Mozambique’s 
                                                        
8 This is consistent with the work of Anne Pitcher who argues convincingly that it was 
the state (and the Frelimo elites in particular) that by and large shaped the process of 
privatization and liberalization of Mozambique’s economy. See Anne Pitcher, 
Transforming Mozambique.    
9 See especially the work of James Ferguson, Expectations of Modernity:Myths and 
Meanings of Urban Life on the Zambian Copperbelt, (Berkeley: University of California 
Press, 1999) and; Global Shadows: Africa in the Neoliberal World Order, (Durham: 
Duke University Press, 2006).  
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cashew economy at the turn of the twenty-first century. Rather, a confluence of factors 
including weather, war, debt, and bullying from the World Bank to adopt its bad 
economics for Mozambique’s recovering economy, led to the cashew industry’s 
collapse.10 Such insights add to the work of Anne Pitcher, and others, that show that the 
term “neoliberal” obscures more than it reveals about the economic transformations in 
post-socialist Mozambique.  
All of that said, the recovery efforts, investments, and social reforms encouraged 
new wealth, jobs, and prosperity for some Mozambicans. By the late-1990s, new retail 
businesses were opening their doors, such as the 1997 opening of Mozambique’s first 
South African-owned Shoprite in Maputo. A new era of consumption and plenty began to 
take shape, and with it, hope for a more stable, peaceful, and economically integrated 
future. The early-2000s ushered in even more promise for a brighter future for 
Mozambique (considered one of the world’s poorest countries), with the discovery of 
coal and gas deposits in the north. The government promised that the development of 
these natural resource industries would create new jobs and wealth that, in turn, would be 
invested in Mozambique’s recovering economy. In 2015, women lead the charge to 
complete twenty-years of de-mining work in a symbolic moment for achieving a peaceful 
future in Mozambique.11 That same year, during my fieldwork, cars were arriving at the 
                                                        
10 Jeanne Penvenne, “Epilogue: Mozambique’s Cashew Economy, 1975-2014,” in 
Women, Migration, and the Cashew Economy in Southern Mozambique: 1945-1975, 
(Boydell and Brewer, 2015), 217-231, 
http://www.jstor.org.ezproxy.bu.edu/stable/10.7722/j.ctt17mvj7x.  
11 Katya Cengel, “Clearing Land Mines Becomes Women’s Work in Mozambique and 
Beyond,” National Geographic, 13 December 2014;  “Mozambique declared ‘mine 
free,’” UNDP Mozambique Report, 
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Maputo port on a regular basis from Japan for delivery to proud new Mozambican 
middle-class owners.12 Urban residents also experienced this new era of plenty as one 
marked by rising costs of food, rent, transportation, and continued exponential growth of 
the urban population, putting pressure on municipal resources. Like many major cities 
around the world, this era of increased social mobility and wealth has had an inverse 
effect on daily mobility in and out of the capital as increasing traffic overburdens city 
streets.  
Interviews and discussions with residents of Maputo who lived through this 
period of democratization and economic transformations add ethnographic insight into 
the contradictions of persistent inequality alongside apparent new wealth produced by the 
economy recovery in post-socialist Maputo. In my interviews, I heard repeated concerns 
about the increased want or desire for foods and goods in the present context of plenty. 
While inequality is certainly not new in the city, the amount of material things to want 
for, or feel hungry for, is unprecedented. Polana Caniço resident Maria Jesus provided a 
useful metaphor for this contemporary problem of abundance and want, by way of 
                                                        
http://www.mz.undp.org/content/mozambique/en/home/ourwork/environmentandenergy/
successstories/Mozambique_Declared_Mine_free.html.  
12 In 2014, then President Armando Guebuza inaugurated a local vehicle assembly plant, 
Matchedje Motors, in Matola City (Maputo’s sister city). The first vehicle came off the 
assembly line in September of that year. In 2015 the company was contracted with the 
Ministry of Transportation to purchase buses for improving urban transit. Three years 
later, in 2017, the company closed the assembly line and local news agencies reported 
that the failed initiative resulted in government debt. No real explanation has been given 
for the company’s failure which had initially promised to assemble 500,000 vehicles per 
year by 2020. See: “Vehicle assembly plant ‘left nothing but debt,’” Mozambique News 
Agency: AIM Reports, no. 571, 26 September 2018, 
http://www.poptel.org.uk/mozambique-news/newsletter/aim571.html#story11.  
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comparison with her experience during the tempo de fome (hunger period) of the 1980s 
(see Interlude). Maria, who identified as lower middle class (classe media baixa) 
explained that when there was no food during the tempo de fome, she did not feel hungry. 
But these days, she added as we walked through a small market in her neighborhood, it is 
the abundance of food to want in the contemporary setting that causes her to feel hungry. 
In other words, hunger is the experience of feeling want for something that one cannot 
have or that is out of reach, but within sight.13 This sense of feeling hungry amid 
abundance is a useful metaphor for local experiences of the visible changes in 
Mozambique’s political economy from the 1990s, and it also speaks to the precarity of 
middle-classness in twenty-first century Maputo. Maria, whose story I return to below, 
was a woman with clear ambitions to attain a greater sense of economic security and 
belonging in twenty-first century Maputo. For young women turned single mothers like 
Maria who arrived in the city after Independence, the obstacles to establishing a sense of 
economic inclusion in the city were numerous, as discussed in the Interlude and Chapter 
IV, and as scholars including Jeanne Penvenne have written about in greater detail.14 The 
1992 Rome Peace Accord and the promise of democratization provided a new opening 
for women to establish their belonging in the transforming city. 
 
                                                        
13 Conversation with Maria Jesus, 21 April 2015, Maputo. 
14 Though the study mostly covers the late colonial era, Jeanne Penvenne’s recent book 
on women in Maputo’s cashew industry thoroughly covers important new ground for 
understanding the challenges women have and continue to face in pursuit of economic 
and social inclusion in the urban economy. See: Women, Migration & the Cashew 
Economy in Southern Mozambique. 
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The 2004 Lei da Família: Feminist debates and demands for social and political 
inclusion 
 
African authenticity, Mozambican authenticity, religion and customs, 
everything comes into play simultaneously so that masculine power in this society 
defends the maintenance in the law of the practices that women repudiate and that 
are detrimental to their rights.15 
 
The possibilities for action in defense of women's human rights are 
revealing of democratic practices and the way in which women's citizenship is 
conceived.16 
 
In the early 1990s, buoyed by the influx of international human and women’s 
rights organizations into the post-socialist city, middle-class Mozambican women made 
new demands for social and political inclusion in the process of democratization. The 
2004 passage of a new Family Law (Lei da Família) represented a culminating moment 
of almost three decades of debate over the legal and familial implications of women’s 
liberation (see previous chapter). The explicit goal among feminist advocates of the law 
was to recognize women’s rights as human rights, and as equal citizens of Mozambique. 
And yet, advocates of the law also claimed that it “was the culmination of a major fight 
for equality and non-discrimination within the family.”17 The language surrounding the 
passage of the new law, its accomplishments, and limitations, point to unresolved 
tensions over a woman’s position within modern, urban Mozambican society, between 
family life and the wider social fabric of the city. As I have argued in this dissertation, 
                                                        
15 Conceição Osório and Maria José Arthur, “A situação legal das mulheres em 
Moçambique e as reformas actualmente em curso,” Outras Vozes, no 1, October 20, 
2002. 
16 “Lei da Família, Activistas, e a Cidadania das Mulheres,” Outras Vozes, no 1, 20 
October 2002. 
17 Maria José Arthur, Teresa Cruz e Silva, Yolanda Sitoe and Edson Mussa, “Family 
Law: Background and Context of its Approval,” Otras Vozes, no. 35-36, 2011. 
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these tensions have been central to middle-class debates over how to promote “progress” 
and “development” for a modernizing Mozambique.  
The architects of the law had to consider what a modern family that promoted 
“equality” and “non-discrimination” would look like in a democratizing Mozambique. In 
the 1980s, with increasing recognition among the Organização da Mulher Moçambicana 
(OMM) and Frelimo leadership ranks of the failure of the “anti-obscurantist” campaign to 
discourage continuing practices of polygamy and lobolo and “premature” marriages, 
advocates of women’s liberation called for a new Family Law to replace the 1967 
colonial era legislation. While these earlier debates fell flat, by the 1990s local women’s 
associations had new support from international organizations such as the Women and 
Law in Southern Africa (WLSA Mozambique) and a wider platform from international 
human rights organizations including Oxfam to push for legal reforms to address gender 
inequality in Mozambique.  
In response to this popular and international pressure, in 1997 the Legal Reform 
Commission was created with the responsibility to rewrite the Family Law and the Penal 
Code, each with their own sub-commission. (Notably, in 1997, Mozambique also passed 
a new land law to secure women’s land rights, a particularly pressing issue in the context 
of displacement during the war looking to return home.)18 After three years of policy 
work and debate, the Commission proposed a new Family Law and sent it to Parliament 
for debate. The Forum Mulher (Women’s Forum), an umbrella organization that emerged 
in the early 1990s in order to bring together various local women’s rights organizations, 
                                                        
18 Lei de Terras, Lei No 19/97 (1997). 
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had an active role in the process which created its own commission with an explicit 
objective to elaborate and propose to Parliament a Law Against Acts of Domestic 
Violence, an issue of particular visibility and importance among local women’s rights 
activists into the current era.19 By the early 2000s, local organizations associated with the 
Forum Mulher, OMM, and the Women and Law in Southern Africa-Mozambique group 
(WLSA) had also come to recognize that Mozambican family formations were far more 
diverse in practice than the nuclear family ideal prescribed for the modern family in the 
colonial and socialist eras. Short term common law marriages, de facto unions and 
cohabitation, polygamy, and non-formalized arrangements in which men would have 
multiple concurrent partners or amantes (lovers) are historical realities that reflect the 
complexity of marital practices in southern Mozambique.20 Local activists and the 
growing presence of international human rights organizations with offices in Maputo put 
pressure on Parliament to finally debate and pass a new family law to address the diverse 
“sociocultural” reality of Mozambican families.21 
Women’s organizations believed that the legal reform was a necessary, but not the 
only, step towards realizing gender equality in Mozambique. 22 Laws of citizenship, for 
example, explicitly discriminated against women. Until 2004 for example, under the 1975 
                                                        
19 On local feminist organizations see: Isabel Casimiro, Paz na Terra, Guerra em Casa: 
Feminismo e Organizações de Mulheres em Moçambique, (Maputo: Promédia, 2004).  
20 See especially: Ana Bénard da Costa, “Gênero e poder nas famílias da periferia de 
Maputo,” Lusotopie XII, no. 1-2 (2005): 203-216.  
21 Lei no. 10/2004 (Lei da Família), Boletim da República de Moçambique, no. 34, 
August 25, 2004. 
22 Conceição Osório and Maria José Arthur, “A situação legal das mulheres em 
Moçambique e as reformas actualmente em curso,” Outras Vozes, no 1, October 20, 
2002.  
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Frelimo Nationality Act, foreign-born men who married Mozambican women could only 
obtain Mozambican citizenship after five years of marriage and residence in 
Mozambique. Mozambican men, however, could immediately pass their citizenship 
status to their foreign-born wives.23 I suggest that this gendered conception of 
Mozambican citizenship reflected historical male anxieties about black Mozambican 
women having sexual relations with white (foreign) men (see Chapter III for more on this 
subject). More central to the public debates (though not unrelated) over the proposed 
family law were gendered anxieties about how the law should or should not reflect a 
commitment to Mozambican “authenticity” and preservation of local “culture” with 
regards to local institutions of marriage, namely, polygamy.24 Reformers sought to 
resolve longstanding debates over the continued practice of polygamy in Mozambique, 
despite Frelimo’s short-lived effort to discourage the practice (resulting in driving it 
underground during the socialist years). The new law also sought to recognize shared 
parental rights and responsibilities in order to replace preexisting laws that reinforced the 
notion of a male head of household that denied women legal protections and recognition 
of the fundamental contribution women made to managing family life. But what practical 
end would a new legal framework achieve? 
According to feminist activists involved in the debates, including middle-class 
Mozambican academics and development practitioners, the law represented “the 
                                                        
23 Nationality Act, 25 June 1975, https://www.refworld.org/docid/3ae6b5238.html.  
24 Maria José Arthur, “Ainda a próposito da Lei de Família: direitos culturais e direitos 
humanos das mulheres,” Outras Vozes, no. 4, August 2003. In 2001, local opinions and 
debate over the proposed Family Law became a hot topic in local newspapers and 
polygamy was, once again, at the center of debates.  
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culmination of a major fight for equality and non-discrimination within the family,” in 
recognition of the definition of the family as “the foundation of society.” The family unit 
was the nexus of socialization of Mozambican personhood, as a “privileged space in 
which the personality of its members is created, developed, and consolidated, and where 
dialogue and mutual assistance must be cultivated.”25 The law also claimed to “eliminate 
the provisions [of the 1967 Portuguese Civil Code] that support unequal treatment in 
family relations, respecting moçambicanidade, culture and identity of the Mozambican 
people.” This was reflected by the legal recognition of “traditional” marriage alongside 
civil and religious unions. But, “traditional” (and notably, “religious”) marriage was only 
legally recognized if it was monogamous and observed the legal requirements of a civil 
union.26 Notably, the law only addressed polygamy in the brief and vague provisions 
intended to provide protections to single mothers, such as the father’s obligation to give 
support to the mother and his child upon establishing his paternity.27   
Feminist activists advocated against legalizing polygamy in the new Family Law 
in part by arguing that it would be too complicated to craft a legal provision that 
recognized polygamous unions, let alone get a Parliamentary vote to approve it. It would 
require a complete rewriting of the law in ways that these activists believed would not be 
possible. That activists and policymakers were not able to imagine a new legal 
                                                        
25 Maria José Arthur, Teresa Cruz e Silva, Yolanda Sitoe and Edson Mussa, “Family 
Law: Background and Context of its Approval,” Otras Vozes, no. 35-36, 2011; Lei no. 
10/2004 (Lei da Família). The law states that the family is the central factor in the 
“socialization of the human person.”  
26 Lei da Família. 
27 Ibid. 
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framework that recognized polygamy as it was practiced in Mozambique, I argue, speaks 
to the continued influence of historical ideologies that privileged monogamy in local 
conceptions of modernity. Perhaps more time must pass for the inclusion of polygamy in 
the legal framework to seem possible among Mozambican feminist activists and 
lawmakers. Some, however, argued in the early 2000s that polygamy would eventually 
die out as a practice as more Mozambicans become more educated, women more 
liberated, and society more modernized. Such arguments are reminiscent of the early-
twentieth century debates (then among men) over polygamy in “civilized” African 
society (see Chapter I).  
Some anti-polygamy advocates also argued against legal recognition of the 
practice on the basis that it exploited women and denied them their human rights, also not 
unlike anti-polygamist arguments of the early twentieth-century when urban men argued 
that polygamy was a form of female enslavement.28 These anti-polygamy feminist 
activists had a rigid view of the inherently patriarchal and exploitative nature of 
polygamy, a practice they believed to be in direct conflict with the modern pursuit of 
women’s rights and equality.  
Arguments in support of polygamy in Mozambique are more difficult to capture 
from the debates and draft legislation leading up to the passage of the new Family Law in 
2004. Supporters in these debates tended to be men who advocated for the preservation of 
                                                        
28 For a more comprehensive overview of feminist perspectives and challenges to 
implementing the law, see: Maria José Arthur, Teresa Cruz e Silva, Yolanda Sitoe, and 
Edson Mussa, A Lei da Família e a igualidade de direitos: Balanço da sua aplicação, 
(Maputo: WSLA Moçambique, 2012). 
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“tradition,” that afforded men the right to have multiple wives (and by extension, 
multiple concurrent sexual partners). More recently, Jason Sumich documented such 
stereotypical arguments made by middle-class and elite men in Maputo.29 That female 
support for polygamy seems relatively absent from these public debates, I suggest, may 
have reflected the ambivalent feelings that Mozambican women experience towards the 
practice.  
Ethnographic work from the 1980s by Signe Arnfred and more recent work by 
Mozambican scholars including Isabel Casimiro and Ana Bénard da Costa for example, 
show that women’s attitudes towards polygamy are not uniformly anti-polygamy.30 
Mozambican author Paulina Chiziane’s novel, Niektche: A Tale of Polyamy, explores in 
intimate ways the contradictions, conflicts, and debates among middle-class and poor 
Mozambican women, among and between generations, on the value of polygamy in 
modern Mozambican society. All of these works suggest, in fact, a deep ambivalence 
among women towards the practice. Upwardly mobile urban Mozambican men, too, have 
been historically divided on the issue, as I showed in Chapter I. But within the public 
debates about the new Lei da Família, male perspectives for polygamy as a right of 
“tradition,” against feminist anti-polygamy activists, drown out the more ambivalent 
perspectives on this historically divisive issue. That these historical debates remained 
                                                        
29 Sumich, The Middle Class in Mozambique, 111. 
30 Signe Arnfred, ““Family Forms and Gender Policy in Revolutionary Mozambique 
(1975-1985),” Center D’Etude D’Afrique Noire, Bordeaux, No. 68-69 (2001): 1-34; 
Isabel Maria Casimiro, “Samora Machel e as relações de gênero,” Estudos 
Moçambicanos, no. 21 (2005): 55-84; Ana Bénard da Costa, “Gênero e poder nas 
famílias da periferia de Maputo,” Lusotopie XII, no. 1-2 (2005): 203-216. 
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unresolved by the 2004 Family Law indeed reflected the very real challenge of 
reconciling generations of deeply ideological and gendered struggle over the role of 
polygamy in modernizing Mozambique. The new Family Law ultimately defined the 
ideal marriage, once again, as the union between one man and one woman, leaving out 
any substantive protections for women entering into polygamous unions. Polygamy 
remains in practice, though, as Maria Dimande’s story revealed in the previous chapter, 
sometimes in secrecy. 
Many scholars recognize this shortcoming in the current Family Law in 
Mozambique. Other areas of the law have been less controversial, though no less difficult 
to put into practice. For example, the language of the 2004 law recognized shared 
parental rights and duties to replace colonial era legal language of the Civil Code that 
only explicitly recognized paternal rights and responsibilities. While gendered 
negotiations of polygamy continue to play out in Mozambique, and are important for 
understanding how urban, middle-class feminist activists have sought to shape the path of 
women’s progress in Mozambique towards monogamy, the language of shared parental 
rights and responsibilities represents another sensitive issue among women with whom I 
spoke during my fieldwork: the unequal division of caretaking labor and management of 
home. Of course, this is not new, but in the contemporary context of new economic and 
educational opportunities for women in Maputo, managing home life as a woman’s 
responsibility in the twenty-first century has magnified tensions among men and women 
in family life. As women reorganize their time around competing aspirations, in 
interviews they expressed frustration with their perceived lack of support at home. Such 
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frustrations, of course, could not be addressed by the passage of new laws. Antoineta 
Mechisso, a very busy middle-class woman, spoke with a heavy dose of consternation 
about her unsupportive husband. 
 
Getting where you want to go: Cars, faith, and visão for the future 
 One afternoon in March 2015 I sat with Antoineta Mechisso on the small patio at 
Café Zambézia near her office in the neighborhood of Coop, and listened to her tell me 
about how she had not been paid her salary for the past few months. It was not the first 
time it had happened. She was working for a local nongovernmental organization that 
was running various “rural and economic development” projects in southern 
Mozambique. In addition to her full-time job, Antoineta was in her second and final year 
of study towards her Master’s degree in Sociology at Eduardo Mondlane University.31 
The daughter of assimilado parents who moved to Lourenço Marques in the 1950s from 
Inharrime, Inhambane Province, education had always been an important aspect of 
Antoineta’s ambitions in life.  
When we met in 2015, Antoineta was 54-years old, married, with four children 
from 14 to 32 years old, with all but the oldest living at her home in Bairro Central.32 
Juggling work, graduate studies, and family life, Antoineta was a busy woman whose 
activities required a lot of daily movement around the city. Her Master’s research also 
                                                        
31 Interview with Antoineta Mechisso, 6 March 2015, Maputo. She was working on a 
thesis based on field surveys and observations about healthcare delivery and decision-
making among rural families.  
32 Ibid.  
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required her to travel to rural sites outside the city, difficult to get to via public 
transportation. Frustrated by the overburdened and regularly delayed urban transportation 
system, Antoineta wanted a car of her own. But her husband, she explained, was 
unwilling to buy her a car. Instead, he bought their oldest son a car, about which 
Antoineta spoke with great frustration and annoyance. So, Antoineta had decided that she 
would work to save for her own car, and finally be free to go where she wanted, when she 
wanted, without waiting on others.  
Since the early 2000s, the influx of cars in Maputo City has changed dynamics of 
mobility and consumer practices such as driving to wholesale markets outside the city for 
monthly grocery trips (ranchos) or to South Africa for foods, fashion, and Christmas 
gifts. Buying a car reflects aspirations for mobility and belonging among middle-class 
Mozambicans increasingly connected to a global world of values, tastes, and products 
through television, the internet, and social media. Cars also offer new opportunities for 
self-employment, from working as a private taxi driver at competitive prices in a city 
with a growing public transportation crisis, or selling hot lunches out of the boot of the 
car in Baixa (downtown Maputo) to construction workers working on various projects in 
the rising cityscape.  
Car ownership provides a useful example of the way material aspirations are 
changing, and generating increased consumer activity across the South African border as 
a way to deal with, from a middle-class position, the failures of economic reforms since 
the 1980s to integrate Mozambique into a global consumer economy.33 With a car, urban 
                                                        
33 Cars are often imported from Japan, though many used cars that come from Japan are 
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consumers make their purchases of new fashion trends, specialty foods, meats, and more 
in South Africa (and sometimes Swaziland) at better prices (sometimes shockingly lower, 
based on my experience). The practice requires financial planning, proper documentation 
and identification, and setting aside the time to make the trip, anticipating that there can 
always be delays at the border. Buying a car also reflects desires for greater autonomy, as 
was the case of Antoineta. 
Antoineta was modest in her aspirations for car ownership. She did not need to 
buy her “dream car,” but a “simple car” to get where she needed to go.34 Though she was 
committed to her marriage, and devoted to her children, Antoineta had her own life goals 
and purpose. Her husband was, in our conversations, a constant source of frustration in 
terms of his lack of support of her desires, and his continued expectations that she 
manage the kids and home on top of her own career and educational pursuits. Antoineta 
had help at home, relying on an empregada (domestic worker) as many middle-class 
families do, to take care of daily chores from cleaning, laundry, food preparations, and 
cooking, to trips to the padaria for fresh loaves of bread, and waiting in line at the bank 
to make deposits or pay bills. Antoineta explained that her empregada did many chores, 
but she herself preferred to do the cooking. She added that the empregada only worked 
weekdays which meant that she was again in charge of everything on the weekends.  
It was also apparent that, like many women who were willing to discuss, even if 
                                                        
imported via South Africa. Andrew Brooks has recently written about the corruption 
involved in the used car trade to Maputo. See: Andrew Brooks, “Networks of Power and 
Corruption: the trade of Japanese used cars to Mozambique,” The Geographic Journal, 
178, no. 1 (2012): 80-92. 
34 Interview with Antoineta Mechisso, 6 March 2015, Maputo.  
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only briefly, their reliance on domestic help, Antoineta still felt responsible for the 
empregada in a mixture of awareness of and frustration over the empregada’s own 
challenges that might interrupt her ability to arrive at work on time, or even show up for 
work on a daily basis.35 The relationship between domestic workers and their employers 
was often a paternalistic one, as scholars have written about in Maputo and elsewhere.36 
Women still felt responsible for the management of the domestic help, even if that help 
ultimately reduced the amount of housework middle-class women were doing.  
Nonetheless, with the help of an empregada to take care of daily household 
chores, why were women like Antoineta feeling so pressed for time and burdened by the 
demands of home life? Antoineta’s situation is perhaps somewhat unique in that she was 
managing a very demanding schedule between her full-time job and graduate studies, not 
to mention her regular church activities, social obligations, demands of her children, and 
her husband’s expectations to be cared for by his wife. Her husband typically expected 
that at the end of the long day, it was Antoineta’s responsibility to tend to his needs while 
he relaxed in front of the television after his own long day at work. But Antoineta’s story 
is not so unique as increasing numbers of women, including mothers, were working while 
attending school—either finishing secondary school, entering university, or, in still much 
                                                        
35 Local television news stations often reported on the worsening problem of traffic and 
the difficulty that workers experienced in traveling from more distant suburbios and from 
Matola to work in Maputo. Travel time could often take up to two hours in stop-and-go 
traffic. This was common a reason why empregadas were late or otherwise had difficulty 
getting to work on time, and also added hours to an already long, and laborious day of 
work in the city.  
36 For domestic work in contemporary Maputo see: Ruth Castelo-Branco, “Legislating 
Worker Justice: The Formalisation of Paid Domestic Work in Maputo, Mozambique,” 
(MA thesis, University of KwaZulu-Natal, Durban, South Africa, 2012).  
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rarer instances, pursuing graduate studies. Young men, too, expected to work full time 
while attending school. Indeed, aspiring middle-class Mozambicans were often hustling 
from one place to the next during the work week. But as I often heard men and women 
explain in various contexts, it was still expected that men earned more leisure time than 
women who remained responsible for management of the home.37  
Antoineta’s frustrations were rooted in her feeling that she did not have an 
emotionally supportive husband. Antoineta’s complaints about her husband’s refusal to 
buy her a car reflected her unmet expectations of material support that, as scholars have 
documented elsewhere, can reflect expectations of loving and supportive husbands (see 
previous chapter). But Antoineta also expressed a distancing between she and her 
husband as her values were changing in light of difficult life events in recent years. When 
we met, Antoineta was member of the Church of the Assembly of God in Maputo, but 
had been raised in the Catholic Church, and was devoted to it until the 2000s when she 
left. Antoineta explained that the Catholic Church was failing to sustain her faith in the 
face of difficult life events. Her parents both died in the early 2000s and shortly thereafter 
a brother died in a car accident. This succession of family deaths shook her faith.38 In her 
search for answers and a renewal of her faith, Antoineta decided that she wanted to be 
                                                        
37 Fridays, for example, have been dubbed dia do homem (day of the man) when weekend 
leisure activities such as drinking alcohol and urban nightlife is considered a male 
domain. Some women, however, claim that this is changing. Men agree, and for some, is 
cause for consternation—women infringing on male leisure are also, still, subject to 
accusations of being sex-workers (see Chapter III).   
38 They also helped her reconnect with her siblings living in and around Maputo. She 
explained that in general she did not often see her nearby siblings because they were all 
so busy with their own families and other obligations. 
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baptized—something that her father, for reasons she never understood, never arranged for 
her, even though all of her siblings had been baptized as young children. When she went 
to her priest she learned that her husband would have to be present in order for her to be 
baptized as an adult.39 Her husband refused. So, Antoineta found the Assembly of God 
where she was free to be baptized as an adult, without needing the consent or presence of 
her husband.40  
Antoineta’s decision to leave the Catholic Church where her husband and children 
still attended church services, caused conflict within her family. But, as I heard from 
many women like Antoineta and Maria Dimande in the previous chapter, leaving the 
Catholic Church for a Protestant church community reflected their experiences of the 
strictness of the Catholic Church that left little room for personal autonomy—something 
these women were increasingly coming to value. Women described Protestant and 
independent churches (including but not limited to evangelical denominations) to be 
more welcoming and supportive of women looking to carve out paths toward more 
independent lives still rooted in a Christian faith. In a rather fundamental way, Antoineta 
and others described their move away from the Catholic Church into a new church setting 
as a decision that enabled them to renew or keep their faith, but in a more individualized 
way that fostered a more intimate relationship with God, and deepened social ties in 
church communities in more meaningful ways.41  
                                                        
39 It is unclear why this was the case as I have not located evidence of this as an 
established practice in the Catholic Church in Mozambique or elsewhere. 
40 Interview with Antoineta Mechisso, 6 March 2015, Maputo.  
41 I have not located studies that document this trend more systematically. Work on the 
Catholic Church in Mozambique, and particularly in Maputo, is limited. Eric Morier-
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For another Bairro Central resident, Ancha Salvador, as a woman who identified 
as Muslim by cultural heritage, but not as a practicing Muslim, her decision to observe 
Ramadan and Eid al-Fitr in 2015 was rooted in her desire to calm her anxieties about a 
very challenging and uncertain year for her family. The small language school that she 
ran with her husband, mostly teaching Portuguese to foreign expats and development 
workers from the CDC, for example, was under threat due to a rent increase that they 
could not afford to pay. After several months of searching for a new location for their 
school, they reached a new agreement with the landlord and found a way to make ends 
meet. It was not easy, and as a result, Ancha and her husband were actively looking for 
new ways to increase enrollments to help pay the new rent. 
In 2015, Ancha was also deeply saddened by the tragic death of her cousin who 
only in her thirties, like Ancha’s mother in the 1970s, died of a late-stage cancer 
diagnosis for which there was no available and effective treatment.42 Ancha, like 
Antoineta and other women I spoke with, was exploring faith as a way to sustain her, 
                                                        
Genoud’s work stands out while other scholars working on local healing, prophetic, and 
other religious practices help contextualize the varied landscape of Christianity in 
Mozambique. See for example: Eric Morier-Genoud, “The Vatican Vs. Lisbon: The 
Relaunching of the Catholic Church in Mozambique, ca. 1875-1940,” BAB Working 
papers, 2002: 1-15; Tracy Luedke, “Spirit and Matter: The Materiality of Mozambican 
Prophet Healing,” Journal of Southern African Studies 33, no. 4 (2007): 715-731; Linda 
Van de Kamp, "Pentecostalismo Brasileiro Em Moçambique: Produção De 
Conhecimento Espiritual e Cultural Em Um Espaço Transnacional," Sociedade e Estado 
30, no. 2 (2015): 389-414. Importantly, a new book suggests a more “ambivalent 
reception” of Pentecostalism in northern Mozambique than recent narratives of 
Pentecostalism in the Global South suggest: Devaka Premawardhana, Faith in Flux: 
Pentecostalism and Mobility in Rural Mozambique, (University of Pennsylvania Press, 
2018). 
42 Interviews with Ancha Salvador, 18 March and 21 July 2015, Maputo.  
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emotionally, through challenging and uncertain times, and to help her stay on course to 
achieve her goals in the present and future.43 Ancha was also among several Mozambican 
women who used the term visão in describing her perseverance and determination to rise 
above the challenges she and her family were facing in 2015. 
Listening to urban Mozambicans speak about challenges of improving one’s 
situation in life in the contemporary era yielded rich ethnographic insights into the local 
concept of visão. Literally meaning “vision” in Portuguese, I recorded the term used by 
women in particular as a component of an individual’s moral constitution necessary for 
getting where one wants to go in life. Having visão was particularly important in the face 
of major obstacles and setbacks. One of the most challenging and common setbacks that I 
recorded in my conversations with women in Maputo was the demand of caretaking for 
an ailing parent or family member. This was especially true for those with few privileges 
and resources to lean on in pursuing their ambitions, as was the case of Maria Jesus. 
 Maria was in the process of building up her savings for the construction of her 
home outside the city when we met in 2015.44 She had saved enough to purchase a small 
plot of land outside the city in the 2000s and was planning to build her very own home 
with savings from working temporary jobs as an office assistant. She also engaged in 
small, entrepreneurial pursuits (as many Mozambicans do) such as selling and delivering 
home-made, hot lunches to professionals. Maria was on a municipal register of temporary 
workers through which she got fairly regular temporary positions doing office and 
                                                        
43Interview with Ancha Salvador, 21 July 2015, Maputo. 
44 For more on aspirations for homeownership and construction in and around Maputo, 
see: David Morton, Age of Concrete.  
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secretarial work. Previously, she had worked as an empregada and did some small-scale 
produce vending, but was determined to find better work in order to be more 
autonomous, citing the exploitative nature of her work as an empregada. So, in the late-
2000s Maria began attending night school, after having been forced by her brother to stop 
attending school when she moved to Maputo in the 1980s during the war (see Interlude). 
She went on to complete the first half of tenth grade—leaving her just one class shy of a 
high school diploma. But this was just enough for her to prove her Portuguese literacy 
and math skills to be eligible for office work which she found more rewarding and 
somewhat stable, even if on temporary contracts.   
During this period, Maria and her two adolescent children moved in with her 
marido (husband, though they were not officially married) in Polana Caniço. (Living 
together in various common law marriage configurations is extremely common in 
Maputo, among the poor and middle class. It seems particularly common in relationships 
where men and women have children from past relationships or marriages.)45 His rent 
was paid for by the military, even though he had defected from the army in the late 1980s 
when he fled the violence of the civil war and landed in Maputo. So, Maria’s cost of 
living was relatively low in a city of rising rents. She was hustling as she advanced her 
education and found creative ways to make and save money towards the construction of 
her own home. But in 2012, her mother fell sick and, over the next year, Maria had 
drained all of her savings and resources as she took on the increasingly full-time care of 
                                                        
45 See especially: Ana Bénard da Costa, “Gênero e poder nas famílias da periferia de 
Maputo.” 
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her ailing mother.46 Her brother, she explained, refused to help, reflective of a pattern of 
neglect that she described of their relationship when she first moved to Maputo to live 
with him in 1984. Caring for her mother became a full-time job, on top of caring for her 
own children and trying to find time to earn some money. Maria does not regret having 
cared for her dying mother, but the financial setback was significant. As many aspiring 
Mozambican home-owners do, she was saving to buy construction materials, cinderblock 
by cinderblock. But because she ran through her savings while caring for her dying 
mother, Maria’s dream of building her own home was put off for the foreseeable future.47  
 Maria was originally from Inhambane, the “Land of Good People” (A terra da 
boa gente). The phrase is attributed, with pride, to Vasco da Gama upon his arrival in the 
region at the turn of the fifteenth century, in response to the warm welcome of the people 
into their village and homes. Maria proudly claimed this heritage as a member of the boa 
gente of Inhambane. Maria was also a jokester and had an optimistic mindset about her 
ability to recover from the challenges of the past few years. Her relationship with her 
husband was detached. She seemed to have a fairly practical perspective about their 
relationship as one rooted in relative independence from one another. A good friend of 
Maria’s confided in me one day that she thought that Maria’s husband was a drunk and a 
                                                        
46 Maria was not forthcoming about the details or cause of her mother’s illness and so I 
chose not to pry for additional details. From what I gathered, it sounded like a chronic 
condition, perhaps cancer.  
47 I gathered several stories similar to Maria’s, about the way a sick family member or a 
death in the family, especially of a husband, can lead to the rapid decline of one’s social 
status. Jason Sumich also recorded one university professor’s perspective that when one 
falls, they fall deep. See: Jason Sumich, “The Uncertainty of Prosperity,” “The 
Uncertainty of Prosperity: Dependence and the Politics of Middle-Class Privilege in 
Maputo,” Ethnos 81, no. 5 (2016): 828. 
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philanderer. Maria was not really interested in talking to me about her husband, who was 
either asleep or out when I paid visits to their home in Polana Caniço. When I asked if he 
paid lobolo, curious to understand the nature of their relationship given how flexible the 
terms marido and esposa (husband and wife) are in contemporary Maputo, she laughed 
and asked me, “who would my husband pay lobolo to, me?” She then reminded me of her 
strained relationship with her brother, and her more general feeling of being independent 
or detached from her family. She described not wanting to be obligated to her marido by 
formalizing their relationship.48 For Maria, it became important as a young woman to be 
able to cultivate and use her own visão, and not rely too much on others, in order to 
overcome adversity and pursue her aspirations for homeownership and ultimately, a sense 
of security in her independence. 
The concept of visão helps frame the contemporary period of uncertainty in the 
pursuit of bem-estar (well-being). Visão is necessary to succeed in establishing one’s 
security and belonging in Maputo to viver bem (to live well, often said with added 
emphasis on bem when speaking of people with apparent wealth). But, as Maria 
explained to me, not everyone has the visão necessary to plan ahead in order to get to 
where one wants to go. The concept helps form a distinction among middle-class and 
aspiring middle-class Mozambicans from those who are more discernibly living well, and 
from os pobres (the poor) who are much more visibly struggling to sobreviver (survive). 
Maria had a way of talking about her life as one of persistent struggle—hers was not an 
easy life. But she also did not identify as poor, but as “lower middle class” (classe media 
                                                        
48 Interview with Maria Jesus, 21 April 2015, Maputo. 
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baixa). Her optimism and light-heartedness were striking features of her personality and 
way of talking about her fortitude to keep hustling, which she expressed in terms of 
“running” (“estou a correr”), to get where she wanted to go. She, as others, described 
these as necessary attributes that together form one’s visão in the pursuit of ambitions and 
success.49  
Anthropologist Julie Soliel Archambault also recorded the concept of visão in her 
recent study of mobile phones in Inhambane City, Mozambique. There she recorded the 
concept to be inflected with a greater meaning of visibility and concealment that she 
convincingly ties to the particularly small and intimate setting of Inhambane City, with a 
population of just about 80,000 residents, compared to Maputo’s population at over 1 
million (and more than double that when including neighboring Matola as part of the 
greater metropolitan area).50 She also recorded the term as used by a youth population 
whereas I recorded the term in use among a slightly older population. Among women, I 
found the term to sometimes take on a religious significance, as in the case of Julia who 
talked about how her visão, rooted in her strong Christain faith, helped her maintain her 
composure through her husband’s sudden death in the early 2000s while employed at the 
national university, which significantly shook her financial future. If it had not been for 
already owning her apartment in Malhangalene (her husband bought it in the late 1990s), 
Julia’s financial future would have been in total jeopardy. She was thankful for her and 
her husband’s foresight to buy the apartment when they did, especially as she has 
                                                        
49 Ibid. 
50 Julie Soleil Archambault, Mobile Secrets: Youth, Intimacy, and the Politics of Pretense 
in Mozambique, (Chicago: University of Chicago Press, 2017).  
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witnessed the price of housing skyrocket over the past two decades.  
When we met in 2015, Julia had been recently pushed out of her mid-level civil 
service job with the Ministry of Youth and Sport because she upset her superiors by 
asking for compensation equal to her colleagues working at the same level. Julia spoke of 
using her visão to stay focused on making ends meet while planning her next steps to 
financial security, once again. This involved wanting to learn English and improving her 
computer skills so that she would be a more desirable employee.51  
 Anthropologist Arianna Huhn recorded a similar concept of making a programa 
among Nyanja people in Metangula, Niassa Province in northern Mozambique.52 Huhn 
found that “making a plan” (kupanga programa) was required for achieve one’s financial 
goals in what she called moneymaking schemes among the majority of men and women 
in Metangula who were without salaried employment. Like visão, not everyone has the 
ability to make a programa and so it similarly helps form a distinction between those 
who are successful and those who are not in the northern Mozambican town of 
Metangula. Both men and women were capable of making programas, though Huhn 
recorded that “moneymaking schemes” were often sex-specific. And like having visão, 
having the necessary foresight and fortitude to pursue a programa was dependent on 
more than a person’s ability to work hard. Like making a programa, the notion of having 
visão can be understood as an attribute related to local conceptions of personhood and 
                                                        
51 Interviews with Julia Anjos, 16 July and 17 September 2015. 
52 Arianna Huhn, “Sustenance and Sociability: Foodways in a Mozambican Town,” 150-
162.  
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wellbeing among middle-class and aspiring middle class Mozambicans seeking better 
lives in contemporary Maputo.  
 
Conclusion: aspirations for and beyond Mozambique 
Julia’s ambitions to learn English reflected the fact that speaking English is an 
increasingly desirable skill among urban Mozambicans looking for better employment 
options.53 For some young Mozambicans like Lena Kocken, an economics and development 
major at UEM when we met in 2014-2015, learning English was also a fun extracurricular 
activity that she did with her boyfriend and friends at the American Embassy’s cultural center 
in Maputo. Then twenty-two years old, Lena was living with her mother, a school teacher, 
and grandmother who was a former Frelimo combatant in the war for liberation who felt 
more or less abandoned by the party that had once assured her that she would be well cared 
for by the state after her husband passed away. Sharing a modest three-bedroom apartment in 
Malhangalene, Lena had two strong female influences in her life shaping her own path 
toward independence and success, with a boyfriend who seemed eager to follow and support 
her pursuits. Lena became so advanced in her English skills that she went on to lead 
conversational English classes as a volunteer at the cultural center in 2016. Meanwhile, she 
has been working on applications for graduate studies in Britain and the United States while 
occasionally posting loving photos of herself with her longtime boyfriend on social media, or 
of her latest new culinary experiment to support her healthy eating and fitness habits. 
                                                        
53 During the colonial era, in addition to Portuguese, French was a required second language 
of study in the state school system. After independence, Frelimo replaced the study of French 
with English. 
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For Lena, getting where she wants to go in life means aspiring for something more 
than Mozambique may be able to offer. But like many of the middle-class Mozambicans I 
have written about in this dissertation, Lena also expressed a desire to further her own 
education in economic development by studying abroad so that she can return to 
Mozambique with new knowledge and expertise to help “develop” her country.54 Despite the 
obstacles she faces in pursuing her educational aspirations (she has not yet been accepted to 
any programs and if she is in the future, how to pay for her studies will be another major 
hurdle) Lena hopes to, even if just a little, move Mozambique away from the periphery, and 
into the modern, developed world.  
Writing this dissertation has revealed that, and as James Ferguson establishes among 
urban and rural Zambians so clearly in Expectations of Modernity, urban Mozambicans have 
defined modernity over time in concrete terms of economic growth, access to education, 
infrastructure, roads, housing, sanitation services, among other services that have historically 
been located as responsibilities of the colonial, socialist, and post-socialist state. And while 
Ferguson makes a compelling case for the fairly universal—across gender and class 
distinctions—expression of desires or expectations of these material markers of modernity in 
Zambia and sub-Saharan Africa more broadly, my findings in urban Mozambique suggest a 
fundamental importance of gendered class distinctions in shaping debates over who has and 
who should have access to these material resources, comforts, and privileges of a modern 
society.55  These debates are of particular importance in a time of increasingly visible 
                                                        
54 Conversation with Lena Kocken, 5 June 2015; Email correspondence with Lena 
Kocken, 14 October 2017. 
55 James Ferguson, Expectations of Modernity. 
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wealth alongside deeply entrenched poverty.  
Jason Sumich has recently written about the uncertainty of the contemporary era for 
even upper middle-class Mozambicans growing weary of the sustainability of Mozambique’s 
current trajectory marked by growing inequality, significant international loan debt, 
authoritarianism, and government corruption at all levels.56 Sumich considers the concerns of 
a wealthier, politically-connected stratum of the middle class that has in recent years, he 
argues, become increasingly uneasy about their dependence on political connections and 
loyalty to Frelimo to maintain their economic security. They too are subject to rising costs of 
living and, Sumich argues, a sense of moral obligation to those faring worst amid booming 
times for the country’s political elite.57 
My arguments in this closing chapter depart from Sumich’s recent work on 
Mozambique’s contemporary middle class in fundamental ways. First, the middle-class 
population that I write about represents a more middling group that, like earlier generations in 
previous chapters of this dissertation, has been in a significantly more precarious position in 
relation to Sumich’s more politically-connected upper middle class. In fact, I would argue 
                                                        
56 Police solicitation of bribes to get out of traffic violations or citations for not having 
proper car and licensing papers, are common. I also heard stories from middle-class 
friends who paid bribes in return for expedited review of passport applications which are 
notoriously slow. Many young Mozambicans evade mandatory military service (two years 
for men and women 18-35 years old) by paying bribes in order to get documentation showing 
service was fulfilled, without ever actually reporting for duty. All of these low-level acts of 
corruption reinforce relative class privilege and suggest an important area for further 
research, particularly on the issue of military service which had been for some young men 
during the late-colonial era, a path of upward social mobility. The compulsory military 
service was instituted in 1997 and reinforced by a new law in 2016 aimed to coerce young 
Mozambicans who evade the deeply unpopular law.  
57 Jason Sumich, The Middle Class in Mozambique, and; “The Uncertainty of 
Prosperity.” 
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that Sumich documents an elite political class. Furthermore, women are central actors in the 
story of the making of Maputo’s middle-class that I tell in this dissertation. Women have 
taken center stage in this closing chapter to show how changing gender roles, and gender 
inequality, have continued to shape experiences of social mobility among a group of middle-
class and aspiring middle-class urban Mozambicans who have, in many ways, pursued their 
ambitions in spite of, rather than dependent on, the state’s many shortcomings in the 
contemporary era. 
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EPILOGUE 
Secret Debt and Financial Crisis since 2016 
 
In 2016, the year after I completed fieldwork in Maputo, local and international news 
agencies revealed that in 2013-2014, Mozambique’s government took $2 billion in secret 
loans. The loans were supposedly meant for coastal protection and to boost the local fishing 
industry under the auspices of Ematum (Empresa moçambicana de Atum)—a public-private 
initiative established in 2013 by the State Security Services. That year, to fund the initiative’s 
purchase of 30 new boats for tuna fishing and patrolling the coast, Ematum borrowed 500 
million dollars from Credit Suisse and another 350 million dollars from the public Russian 
bank VTB. These loans were guaranteed by the Mozambican government then under the 
leadership of President Armando Guebuza. Further loans and deals were made involving a 
dizzying number of international financial partners for a total of 2 billion dollars guaranteed 
by the Mozambican government’s State Security Services in 2013-2014. 
Following the news of the secret debt, the IMF required an audit of the debt if it was 
going to continue giving budgetary support to the Mozambican government. Some results of 
the audit began to go public in mid-2017, revealing the loans to be grossly unjustified and 
overcharged. The boats that were purchased were in fact military boats, and many of them sit 
rusting in the port of Maputo.1 During my predissertation fieldwork period in 2013, a friend 
in Maputo told me that he was hearing rumors of boats arriving at the Maputo port that 
looked like military equipment. He shared this with me in a discussion about the then 
                                                        
1 “Creditors did not reject debt proposals-Maleiane,” Mozambican News Agency AIM 
Reports, no. 564, 27 March 2018, http://www.poptel.org.uk/mozambique-
news/newsletter/aim564.html#story1.   
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increasing political tensions between Frelimo and Renamo following Afonso Dhlakama’s 
recent return with his troops to the center of the country, signaling what ended up being a 
new front of ongoing power struggles between the country’s two main opposition parties. 
(Dhlakama died in May 2018 and power-sharing negotiations and an initiative to integrate 
Renamo forces into the Frelimo national armed forces remain unresolved).2 It seems 
plausible that rumors of the arrival of military boats at the port in 2013 may have been part of 
the secret government loan deals. Mozambicans have indeed been suspicious for some time 
of the government’s actions on security issues in light of the uptick of political violence with 
Renamo in the 2010s.  
Observers consider the economic downturn since the revealing of the hidden debt in 
2016 a full-blown financial crisis. The scandal had immediate financial impacts including the 
tanking of the national currency, which had already been in sharp decline in value over the 
course of my fieldwork period between 2014 and 2015. In early 2017, as the metical was 
showing signs of recovery, state subsidies for bread production ended and prices shot up 
from seven metacais to ten metacais.3 For reference, bread cost 5.5 metacais in 2014 when I 
began my fieldwork in Maputo. Joseph Hanlon writes regular reports with analysis to make 
sense of the financial mess in which he argues that Frelimo political elites lining their pockets 
with illicit loans need to be held accountable for its corrupt financial dealings that have 
                                                        
2 “President Nyusi launches demilitarization of Renamo,” Mozambican News Agency 
AIM Reports, no. 572, 8 October 2018, http://www.poptel.org.uk/mozambique-
news/newsletter/aim572.html.   
3 “Rising bread prices force Maputo families to seek alternatives,” Club of Mozambique, 
10 May 2017, https://clubofmozambique.com/news/rising-bread-prices-force-maputo-
families-to-seek-alternatives/.  
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plunged the Mozambican economy into crisis. But he and others also argue that the creditors 
should be held accountable for making illegitimate loans, and that they should have known 
the Mozambican government was not in a position to repay the loans in the first place. 
Hanlon also wants to see the IMF, as a major player in the donor financial structure that 
funds Mozambique’s annual budgets, to share some responsibility for its complicit role. He 
argues convincingly that the IMF should stand with Mozambican officials who are rejecting 
creditors’ proposals for restructuring the debt, and instead push to see the debt canceled 
altogether.4  
The future of Mozambique’s fragile economy will likely continue to be marked by 
uncertainty and precarious conditions for the middle class. I have found myself wondering 
often while writing this dissertation how some of the people I interviewed, particularly those 
like Maria Jesus who identified as lower middle class, have fared during this recent period of 
economic crisis. But, and some readers may consider my closing statements here naïve, the 
local concept of visão in contemporary Maputo is, as I argued in Chapter 5, indicative of 
middle-class optimism for better lives; an optimism that has been cultivated through arguably 
more difficult and violent periods in Mozambique’s history than the challenges of the 
present.  
I would argue that in the contemporary moment, for example, the positive energy of 
young Mozambicans in Maputo is palpable. Though violent protest over rising costs of bread 
                                                        
4 “Mozambique: Government rejects debt restructuring proposal,” Mozambican News 
Agency: AIM Report, 17 October 2018; Joseph Hanlon, “Mozambique and the IMF’s get 
out of jail free card,” Brettonwoods project.org,  
https://www.brettonwoodsproject.org/2018/07/mozambique-imfs-get-jail-free-card/   
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in the early-2010s are more memorable, peaceful demands for greater social inclusion have 
been evident in the strikes in 2013 by poorly compensated doctors and teachers working for 
state schools and hospitals, seeking better salaries. A local “foodie” movement is growing in 
which middle class women feature prominently as producers and entrepreneurs, promotes the 
buying and selling of Mozambican crops and locally made goods, from tropical fruit jams, to 
gluten-free baked goods, and organically farmed vegetables. All of these recent initiatives 
(with their own histories to be told elsewhere) point to evidence of a continuing tradition of 
urban aspirations for better lives in Mozambique, and social inclusion in the modern world.  
As Maria reminds us, getting where one wants to go in the future requires foresight, 
fortitude, and optimism in the present. The powerful narrative of history’s arc towards 
progress has often been proven overly optimistic. And yet, its power to motivate urban 
middle-class and aspiring middle-class Mozambicans to pursue better lives may be worth far 
more than a historian’s critique of the delusion of modernity.  
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Lourenço Marques Guardian 
 
Notícias (Maputo) 
 
Moçambique: Documentário Trimestral (Lourenço Marques) 
 
O Africano (Lourenço Marques) 
 
O Brado Africano (Lourenço Marques) 
 
Savana (Maputo) 
 
Tempo (Lourenço Marques/Maputo) 
 
 
 
Online Collections 
 
Struggles for Freedom (formerly Aluka)-including digital collection of Revista Tempo 
Mozambique History Net (MHN) 
Mulher e Lei na África Austral, Moçambique  
Agência de Informação de Moçambique/Mozambican News Agency (AIM) 
 
 
 
 
Interviews Conducted By Author  
 
Maputo Area 
 
Maria Dimande, August 27 & September 3, 2015 
Antoineta Mechisso, February 12, March 6 & April 28, 2015 
Ancha Salvador, December 10, 2014; February 5, March 18 & July 21, 2015 
Joaquim Salvador, December 23, 2014; May 3, 7 & 25, 2015 
Argentina Mocumo, April 22 & 29, 2015 
Aurélio Rocha, May 28, 2015 
Maria Jesus, April 21 & May 24 2015 
Benidingo Hlunguane, May 11, 2015 
Calane da Silva, July 23 & August 4, 2015 
Carla Mussane, March 7, 2015 
Celina Amade, 24 July, 2015 
Ferdinando and Carla Torres, July 14, 2015 
Ferdinando Torres, January 22, March 17, 2015 
Olivia and Isabel Torres, August 14, 2015 
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Olivia Torres, September 9, 2015 
Herminigildo Arroz, March 4, 2015 
Inês and Terezinha Kocken, July 23, 2015 
Joanna Lee, August 25, 2015 
Julia and Noémia Anjos, July 29, 2015 
Julia Anjos, June 25, July 16 & September 17, 2015 
Ines Kockan, June 5, 2015 
Teresinha Kocken, 19 June, 2015 
Annabella Matuana, May 13 & September 21, 2015 
Luiza Menezes, July 30 & August 6, 2015 
Irene Pulmão, August 18, 2015 
Carla Mariza Reis Escoludes, 25 July, 2015 
Olímpia Brigido, May 8 & June 2 2015 
Saquina Cassamo Gulamo, August 18, 2015 
Shamir Hadet, August 10, 2015 
Shezad Ahmad, August 6, 2015 
Eugênio Casimiro Ramos, September 18, 2015 
Stela Daniel Chongo, December 2 & 28, 2014 
Teresa Cruz e Silva, May 19 2015 
Fátima Suale Binali, April 3 & August 30, 2015 
Nely Honwana, January 13, 2015 
Virgínia Aida Xavier de Silva, February 13, 26, & April 22, 2015 
Angélica Balane and Maria Jesus, March 25 and April 3, 2015 
Angélica Balane, May 1 2015 
Teresa Caliano, June 1, 2015 
Luísa and Annabella Mendes, April 30, 2015 
Leopoldina Dias Faquir, June 26, 2015 
 
Beira  
 
Senhor Beirão, April 16 & 17, 2015 
 
Quelimane 
 
Elsa Guila, April 15, 2015 
 
 
Focus Groups (Maputo):  
 
Men (18-24 y/o) 
January 29, 2015 
Participants:  
Firmino Moujate  
Herminigildo Arroz 
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Hilário Nhancololo 
Hermínio Cassamo 
Ferdinando Torres 
 
February 4, 2015  
Participants:  
Firmino Moujate 
Herminigildo Arroz 
Hilário Nhancololo  
Hermínio Cassamo 
 
Febuary 18, 2015 
Participants:  
Firmino Moujate  
Herminigildo Arroz 
Hilário Nhancololo  
Hermínio Cassamo 
Ferdinando Torres 
 
Women (18-24 y/o)  
May 15, 2015 
Participants:  
Providência Domingo  
Lena Kocken 
Débora Sheron  
Samira Massingue 
Albertina António 
Ércia Manhiça 
 
May 22, 2015  
Participants:  
Lena Kocken  
Débora Sheron 
Samira Massingue 
Albertina António  
 
May 29, 2015  
Participants:  
Lena Kocken  
Débora Sheron 
Samira Massingue  
Albertina António  
Ércia Manhiça 
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